SECRÉTARIAT DE LA REVUE 
DE QUMRÁN 


Dans une note au caractère ‘quasi-prophétique’, Jean Carmignac, 
le fondateur de la Revue de Qumrán qui en assurait la direction géné- 
rale et le secrétariat, écrivait, trois mois avant de nous quitter : « La 
sagesse demande que la Revue de Qumrán soit confiée à des mains 
plus jeunes et plus dégagées » (RQ 12/47 [1986] 325). 

Depuis 1975, Carmignac dont j'avais suivi les cours dans les 
années 1967-70, m'avait demandé d'étre son collaborateur et direc- 
teur-adjoint de la Revue ; mon premier acte fut le passage des Éditions 
Letouzey et Ané dont le directeur littéraire venait de prendre sa 
retraite, aux Éditions Gabalda avec le numéro 33 paru en janvier 1977. 
Mais comme je résidais à Jérusalem pour l'édition des manuscrits du 
lot Starcky, il tenait, par souci d'efficacité, à ce que le secrétariat reste 
à Paris ou soit établi au moins en Europe. Ainsi il accepta ma propo- 
sition de demander à mon ami et collégue, Florentino García Martínez 
alors en poste à Groningen, de se charger des tables à partir du tome 
10 (1981) et de la bibliographie dés le numéro 41 (1982). Ce dernier 
en a été relevé pour la bibliographie par Orion Center avec le numéro 
73 (1999) et pour les tables par Corrado Martone avec le tome 19 
(2000), comme secrétaire-adjoint. Dans le numéro 47 (1986) 325-26, 
Carmignac passait définitivement la main au nouveau directeur et 
confiait la charge du secrétariat à Florentino García Martínez. 

Dés que possible, Florentino García Martínez et moi-méme avons 
tenu à une périodicité de deux fascicules annuels, afin d'assurer une 
parution enfin réguliére de la Revue. Le travail de Florentino García 
Martínez comme secrétaire de la Revue de Qumrán a été trés efficace 
et exemplaire à plus d'un titre. Aussi au moment oü il a décidé de 
mettre un terme à cette tache combien importante pour tous, je veux 
l'en remercier trés chaleureusement en mon nom, au nom des Éditions 
Gabalda et au nom des auteurs collaborateurs et des lecteurs de la 
Revue de Qumrán. Cela a été un réel plaisir de travailler avec un tel 
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collégue et ami de longue date. Par ses multiples compétences et son 
infatigable énergie, sa contribution a été des plus précieuses au long 
de ces trente années d'implication et des vingt-cinq ans de collabora- 
tion. Les nombreux contributeurs des cinquante numéros préparés par 
Florentino García Martínez le savent pertinemment. Il a mené de front 
bien d'autres taches de direction et il est juste qu'il veuille ménager 
ses énergies pour d'autres projets. Nous lui souhaitons de longues 
années de travail fructueux et nous serons toujours heureux d'accueillir 
ses suggestions comme membre du conseil académique de la Revue 
de Qumrán. 

Mettant fin à sa collaboration comme secrétaire de la Revue de 
Qumrán avec le numéro 96 (2010), il cédera la charge du secrétariat 
à son adjoint, Corrado Martone de l’Université de Turin qui a accepté 
bien volontiers d'en assurer l'entiére responsabilité à partir du numéro 
97 (2011). Il faudra s'adresser à lui pour tout ce qui reléve des táches 
de secrétariat de la Revue. Nous souhaitons au nouveau secrétaire 
l'énergie nécessaire pour prendre la reléve et nous redisons notre pro- 
fonde reconnaissance à celui qui a tant servi la Revue pour notre béné- 
fice. Nous espérons que les collaborateurs, auteurs et lecteurs pren- 
dront soin d'assurer un avenir à la Revue de Qumrán et qu'ils 
continueront à lui réserver une audience largement reconnue dans la 
recherche qumranienne et bien au-delà. 


Émile Ровсн 
Directeur de la Revue de Qumrán 
Jérusalem, le 01-06-2010 


THE INITIAL NARRATIVE OF 
THE VISIONS OF AMRAM AND ITS 
LITERARY CHARACTERISTICS 


Summary 


Since the preliminary publication of the first Aramaic fragments of the 
Visions of Amram, scholars have considered this priestly composition as hav- 
ing a testamentary form. Such a conclusion has been mostly based on the 
purported literary identity between the introductory narrative of the Visions 
and the introductory sections of the Testaments of the Twelve Patriarchs. The 
present study first presents the arguments of previous scholars concerning the 
topic, then an analysis of the form and content of the initial narrative of the 
Visions is undertaken, finally a comparison between the Aramaic text and the 
Greek Testaments illustrates the process of literary development detectable in 
the latter work. The comparison of the two texts makes it clear that from the 
point of view of literary criticism it is not justifiable to see a literary identity 
between the two compositions, and the historical process of genre transforma- 
tion has to be duly recognized and described. 


1. The Visions of Amram and the Testamentary Genre 


N 1956 Jean Starcky informed the scholarly world about the exist- 
ence at Qumran of three copies of an Aramaic pseudepigraphic 
work similar to the Testament of Levi. (1) In 1972 Józef T. Milik 
published some parts of the Aramaic text, including the reconstructed 


(1) Starcky 1956: 66: “Un apocryphe analogue au Testament de Levi est 
représenté par trois manuscrits au moins." Citing Starcky's opinion, Paul. J. Kobelski 
(1981: 24) arrives at the conclusion that the work dedicated to Amram should be clas- 
sified as a testament: “Indeed, the content of the introductory passage of 4Q‘Amram, 
which can be compositely read from fragments of MSS a, c, and d, indicates that the 
work is in the same literary category as the Testaments of the 12 Patriarchs, and is in 
fact the Testament of 'Amram." Following Milik, Kobelski bases his opinion concern- 
ing the literary genre of the Visions on the content of the introductory passage, and does 
not adduce any argument concerning the literary form or structure of the Aramaic text. 
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initial part of the fragmentary composition. In his article, Milik (1972: 
77) followed the title of the Aramaic composition found in the manu- 
scripts, and began calling it “le livre des Visions de ‘Amram’ ou bien 
‘les Visions de ‘Amram.’” He, however, added that the alternative 
title that can be used for this composition is “‘le Testament de 
‘Amram,’ ce qui rattache le contenu de cette oeuvre importante à un 
genre litteraire bien connu." Thus, while Starcky saw an analogy 
between the Visions of Amram and the Testament of Levi, Milik went 
further in suggesting that the content of the Aramaic pseudepigraphon 
that describes the life of Amram is related to the literary genre of a 
testament. At the end of the article Milik published a short Aramaic 
fragment from Qumran, 40542 1 i1 9-12, (2) that he called the “Tes- 
tament of Qahat," and argued that there existed three testaments about 
the priestly patriarchs, (Levi, Qahat, and Amram) composed in Ara- 
maic, then translated into Greek, and finally proclaimed as BiBA La 
@покрофа by the Apostolic Constitutions VI, $16.3a. The apocryphal 
Aramaic texts dedicated to Qahat (40542) and Amram (40543-549) 
were eventually published by Émile Puech (2001: 257—282, 283—405) 
in the Discoveries of the Judaean Desert series. Following Milik, 
Puech classified the two Aramaic works as belonging to the literary 
genre of a testament, although he did not compare their literary form 
with that of the Greek Testaments. He is also convinced that the 
Visions of Amram were composed not later than the first half of the 
second century B.C., although an earlier date in the third or even 
fourth century B.C. cannot be excluded. 

One of the reasons which led Milik to classify the Visions of 
Amram as a testament stems from his conviction that the Visions are 
related to the Aramaic Testament of Levi known from the Cairo 
Geniza and Qumran caves 1 and 4. Since the publication of the first 
leaf of this Levitical work from the Cairo Geniza (Pass and Arendzen 
1900), scholars pointed to the evident overlapping of the longer Ara- 
maic text with the Greek Testament of Levi that makes part of the 
Testaments of the Twelve Patriarchs. 'This is why the Aramaic text 
dedicated to Levi was considered as a literary source of the Greek 
Testament and began to be called Aramaic Testament of Levi. Initially 
the research concentrated on the textual relationship between the 
Greek and Aramaic text, (3) but eventually in a passing remark Bur- 
chard (1965: 283, n. 2) questioned the assumption that the literary 


(2) The problem of the literary genre of the Admonitions of Qahat and its rela- 
tionship to the testamentary literature has been discussed in Drawnel 2006b. 

(3) For the comprehensive history of interpretation concerning the Levitical text, 
see Drawnel 2004: 4—11. 
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form of the Aramaic fragments corresponds to the literary form of the 
Greek Testament of Levi. This first observation, however, did not lead 
to the comprehensive analysis of the literary features of the Aramaic 
composition dedicated to Levi. (4) On the other hand, scholars 
acquainted with the Greek Testaments and the Aramaic text formu- 
lated the general opinion that the Aramaic work is not a testament, 
although it contains testamentary features that later appear in the Tes- 
taments of the Twelve Patriarchs. When the Qumran fragments of the 
Aramaic Testament of Levi began to be published, Greenfield and 
Stone (1990) started calling the whole composition “Aramaic Levi 
Document," while Robert Kugler (1996) opted for a shorter form: 
“Aramaic Levi." In this way, the noun “testament” disappeared from 
the scholarly terminology, but the analysis of the literary features 
inherent in the Aramaic text was still lacking. 

In his monograph concerning the testament as a literary form in 
the Hellenistic and Roman periods Eckhard von Nordheim (1980: 
229—242) builds his definition of the testamentary genre mainly on the 
basis of the Testaments of the Twelve Patriarch, with a recourse to 
later testaments like the Testament of Job, Testament of Adam, etc. In 
a general presentation of the genre (5) he argues that, according to the 
stylistic criteria, the testament can be divided into three parts: the 
introductory narrative (Anfangsrahmen), the central section (Mit- 
telteil), and the concluding narrative (Schlufrahmen). The introduc- 
tory narrative is composed of the following elements: title of the 
work, and the name of the fictitious author, the addressees who are 
recipients of the speech, indication of the imminent death of the 
speaker narrated in the first or third person singular, age of the speaker 
and comparative chronology, circumstances of the incoming speech 
of the patriarch, introductory formula of the speech. (6) The central 
section mainly consists of the speech of the dying person to his chil- 
dren, family, friends, or people in general. The speech contains three 
formal elements: review of the past life (Rückblick auf die Vergan- 
genheit), instructions concerning the correct behavior (Verhaltensan- 


(4) For an overview of the history of scholarship concerning the literary features 
of the Aramaic composition, see Drawnel 2004: 85—87. 

(5) See von Nordheim 1980: 229—232. 

(6) See von Nordheim's (1980: 229) elements of the Anfangsrahmen of a testa- 
ment: “In einem Anfangsrahmen finden sich in der Regel der Titel der Schrift und der 
Name ihres (fiktiven) Verfassers, die Nennung der Adressaten, die angesprochen wer- 
den, ein Hinweis auf den bevorstehenden Tod des Redenden in berichtender und/oder 
persónlich erzahlender Form, eine Altersangabe, die mitunter durch eine Vergleichs- 
datierung ergänzt wird, die Bescheribung der Situation, d. h. der náheren Umstände, 
unter denen die Rede des sterbenden Patriarchen ergeht, und schlieBlich eine Rede- 
einleitungsformel. 


520 HENRYK DRAWNEL 


weisungen), and predictions for the future (Zukunftsansage). The con- 
cluding narrative should contain the formula concluding the speech 
(RedeabschluBformel), instructions concerning the funeral (Bestat- 
tungsanweisungen), information about the death of the speaker, and a 
short note about his burial by his sons. Von Nordheim stresses that 
not all the stylistic elements have to appear in each testament, but the 
information about the death of the speaker, his speech, and his death 
are constitutive elements of the genre. He also notes that the testamen- 
tary genre can serve as a literary framework (Rahmengattung) for 
other literary forms that are frequently incorporated into its structure, 
such as wisdom speech, covenant formula, vision, dream, hymn, etc. 

Von Nordheim (1980: 232—237) also lists three additional criteria 
inherent in the testamentary genre, but distinct from the stylistic ele- 
ments. The first one deals with the goal of the composition that the 
author intended to achieve while writing for his audience. The intro- 
duction to the speech and final commendations at its end suggest that 
the author intends to influence his readers in order to instill in them the 
correct behavior. The second inherent criterion consists in the didactic 
character of the argumentation that appears in the instructions concern- 
ing the correct behavior, in the vaticinia ex eventu sections, and in the 
fictitious situation created by the author in which a patriarch from a 
distant past speaks to the readers in their present situation. The third 
inherent criterion for the discernment of the testament as a literary 
genre is its motivation in transmitting the treasure of the patriarch's life 
experience to the reader in order to help him live his own life in a 
proper manner. Concerning the function of the death in the testamen- 
tary genre von Nordheim (1980: 237—239) claims that the approaching 
death is the best and last occasion for the patriarch to review and 
present the whole life experience to his descendants in order to make 
them follow in their life the example of the famous forefather and to 
stress the importance of his instruction. The setting in life for this liter- 
ary genre is to be sought in Jewish wisdom circles. (7) Concerning the 
Greek term бї@Өтүктү, von Nordheim notes that it is not advisable to 
use this term in relation to the history of the genre, and one should not 
link the term with the literary form of the testament, because the term 
does not appear in every text considered as a testament, the testamen- 
tary form can make part of a larger literary unit, and the Greek term 
itself belongs to the juridical language where it denotes a testament 
understood as the last disposition concerning one's property. In this 
legal sense the term is not present in the literary genre, and its presence 
there does not characterize the whole form as legal. 


(7) See Nordheim 1980: 239-242. 
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When analyzing the introductory section of Amram's composi- 
tion published by Milik, von Nordheim (1980: 117) noted the similar- 
ity between the Testaments of the Twelve Patriarchs and, as he called 
it, the Testament of Amram. He pointed to the opening term 1775 that 
reappears іп the Greek Testaments as @vtiypayov. Additionally, sim- 
ilarly to the Greek Testaments, the introductory section (Anfangsrah- 
men) in the Visions is composed of a general title (Überschrift) and a 
narrative section in which Amram describes for his sons the circum- 
stances in which he receives his vision. The other elements of the 
introductory section of the Visions (addressees of the speech, indica- 
tion of the coming death, patriarch's age, synchronization with the 
sojourn in Egypt) also find their counterpart in the Testaments’ intro- 
ductory section. Although the introductory section in the Visions indi- 
cates the content of the whole central part of the work (Mittelteil) as 
a visionary experience (Tr), it acquires the function of admonitions 
(Ermahnungen) or rather instructions concerning the conduct of 
Amram ’s sons (Verhaltensanweisungen) expressed by the verb 7p». 
On the other hand, the reference to Amram’s visionary experience in 
the introductory section of the Aramaic text is not found in the intro- 
ductory sections of the Testaments that do not refer to the whole con- 
tent of the composition as to a visionary material. Additionally, the 
chronological reference in the introductory section of the Visions is 
Amram’s sojourn in Egypt, while the Testaments usually synchronize 
the length of the patriarch’s life with Joseph’s age at his death. None- 
theless, the similarity between the introductory section of the Visions 
and the Testaments’ introductory narrative allows the conclusion that 
the two works not only belong to the same literary genre, but also a 
direct literary contact must be assumed. (8) 

When discussing the phenomenon of Jewish testamentary litera- 
ture, John J. Collins (1984: 326) mentions 40 Visions of Amram from 
Qumran, but is hesitant as to its classification as a testament. He 
affirms that, although the conclusion of the work is missing, the intro- 
ductory narrative does not conform to the usual format of a testament 
because it contains a summary heading rather than a direct narrative. 
He notes that the content of the work deals with the vision of the 
demonic Melchiresha and his angelic counterpart, presumably 
Melchizedek. Concluding his brief remarks, Collins states that “in so 
far as the words of Amram constitute a vision report they are signifi- 


(8) von Nordheim 1980: 117: “Davon abgesehen ist jedoch die Ahnlichkeit 
zwischen den Anfangsrahmen der TestXIIPatr. und dem des Test‘Amram so auffallend 
und im Vergleich mit den anderen Testamenten so singulär, daß sie die bloBe Entsp- 
rechung innerhalb der gleichen Gattung deutlich übersteigt. Diese Ahnlichkeit kann 
nur auf direkter literarischen Bekanntschaft beruhen." 
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cantly different from the Test. 12 Patr., Test. Moses or Test. Job 
(although vision reports are found as a subordinate element in Test. 
Levi, Test. Naphtali and Test. Jos.)." 

In my doctoral dissertation (Drawnel 2004) I published all the 
fragments of the so-called Aramaic Levi Document from Qumran, 
Cairo Geniza and Mt. Athos, and for the first time analyzed the liter- 
ary units inherent in the Aramaic text. My presentation included 
the following literary forms found in the Aramaic Levi Document: 
narrative framework formulated in the first person singular, prayer (1a 
vv. 1-19), two visionary dreams (v. 1b and vv. 3a—7), rewritten Bible 
(vv. Іс-3), wisdom instruction (vv.11—50; 51-61), genealogy with 
onomastic midrashim (vv. 62—77), autobiographical section (78-81), 
didactic poem (82—98), prophetic speech with apocalyptic overtones 
(99—104). (9) I also pointed out that Akkadian literature knows the 
literary genre of a fictional autobiography that can end with a bless- 
ing/curse, didactic or prophetic endings; the story of Levi's life nar- 
rated in the first person singular narrative voice seems to be related to 
this kind of literary genre. (10) I indicated the didactic context for the 
Levi document, Visions of Amram and Admonitions of Qahat (40542), 
(11) and pointed out that simple arithmetical calculations of Babylo- 
nian origin found in the Levi document (vv. 31—47) indicate the actual 
context of knowledge transmission. Since the Aramaic Astronomical 
Book from Qumran also contains simple arithmetical calculations 
based on Babylonian astrological tradition, I proposed to read and 
interpret these four Aramaic works together as an example of school 
literature that stems from the social context of the Levitical family. 
My subsequent research proved that the Aramaic Astronomical Book 
is indeed related to the Levitical didactic tradition found in the Ara- 
maic compositions dedicated to the three priestly patriarchs. (12) 
Hence in my research I began to refer to the so-called Aramaic Levi 
Document with a different appellative (Visions of Levi) in order to 
stress the literary and thematic relationship with the Visions of Amram 
and the Admonitions of Qahat. 

In his recent contribution Jórg Frey (2009) (13) analyzes the fare- 
well discourses in the Qumran library in order to look for the origins 


(9) For the analysis of each literary form, see Form and Structure sections in 
chapter 3 of Drawnel 2004. 

(10) See Drawnel 2004: 89—96. 

(11) For the analysis of the literary features of the Admonitions of Qahat, see 
Drawnel 2006b. 

(12) See Drawnel 2006a. 

(13) The author of this study expresses his gratitude to Jórg Frey who kindly 
allowed him to read the article before its publication. 
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of the genre of the "literary testament." He claims that in the Greek 
Testaments of the Twelve Patriarchs “the testamentary character is 
made explicit by the keyword ótaOnkr as used in the titles and the 
beginnings of the texts as a technical term for the genre of a literary 
farewell discourse" ($1). Concerning the criteria that constitute the 
literary genre of a testament, he subscribes to von Nordheim's three- 
fold division, and stresses, also with von Nordheim, that the following 
elements are necessary to consider a writing a testament: the 
(announcement of the) death of the speakera speech (or writing) 
related to the imminent deathinstructions for the addressees who stay 
back ($2). He notes that von Nordheim's definitions are strongly 
influenced by the Testaments of the Twelve Patriarchs, nevertheless 
he uses these criteria in describing the literary features of some Qum- 
ran compositions considered in previous research as testaments. When 
analyzing the beginning of the Visions of Amram ($3.6), although the 
word “testament” is not present there, he recognizes the testamentary 
formal features of the introductory narrative and of the rest of the 
composition as well. According to Frey, the following elements clas- 
sify the introductory section of the Visions of Amram as a testament: 
“а) There is the name of the fictive author or speaker and the title of 
the work — with the only difference that it is not explicitly called ‘tes- 
tament? but ‘vision,’ but even the term ‘copy’ (jaw 5) is used, which 
corresponds to the characteristic technical term &noypa@n in the 
Greek Testaments of the Twelve Patriarchs. b) There is mention of the 
addressees, the son Aaron and his brothers, the sons of Amram. c) The 
imminent death of Amram is mentioned. d) The age of Amram is 
given, together with a comparative date, related to the sojourn of 
Israel in Egypt. e) The situation is given: the gathering happens after 
Amram had given his daughter in marriage, and after the wedding 
feast. f) The content of the book is also given in the framework: “all 
that he told his sons and all that he commanded (775) them". Thus, 
the whole of the work is characterized as an instruction, a collection 
of commandments to his sons, i.e. as a ‘testamentary’ text.” 

The review of the opinions concerning the literary form of the 
Visions of Amram has shown that the testamentary character of the 
Aramaic work has been accepted by some, while questioned by others. 
The testamentary character of the composition seems to be well 
detectable in the introductory narrative that constitutes the starting 
point of analysis in von Nordheim's and Frey's research. Hence, it 
seems advisable to concentrate on the well-preserved text of the Ara- 
maic narrative in order to find some indications that might help in 
establishing its literary characteristics. Once the literary analysis 
accompanied by the notes on the content of the narrative is done, the 
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comparison with the opening verses of the Greek Testaments should 
throw more light on the literary relationship between the two compo- 
sitions. 


2. The Literary Structure of the Introductory Narrative of the 
Visions of Amram 


Émile Puech (2001: 292) reconstructed the first ten lines of col- 
umn I of the fragmentary 40543 frg. 1 a, b, c, supplemented by 40545 
frg. lai and 40546 frg. 1. The fragmentary manuscripts of the Visions 
of Amram preserved the whole introductory narrative of the Aramaic 
composition and the first two lines of Amram’s speech in the first 
person singular that begins in line 9b. The fragmentary text in 40545 
frg. Іа 1 9-19 supplemented by 40543 frg. 2 a-b indicates that Amram 
orders Aaron to call Malakiyah, and Amram’s speech begins with the 
description of the glorious future of Moses called by his Hebrew 
name. (14) The context, however, is fragmentary, and the recipient of 
the speech is not expressly mentioned in the preserved text. 

The whole composition begins with a summary heading that 
presents the content of the whole work, and sets the length of Amram's 
life within the chronological frame of the Egyptian exile. The sum- 
mary heading starts with the first opening words in line 1 (“copy of 
the writing"), and ends with the synchronization of the year of 
Amram's death with the chronology of the sojourn in Egypt in line 
4a. Once the presentation of the main hero of the whole text is over, 
the following narrative deals with the marriage of Uzziel, Amram's 
youngest brother with Mariam, (15) his daughter (40543 frg. 1 a, b, 
c, lines 4b—7a). The section begins with the particle 9N introduced by 
the conjunction waw in line 4b, and ends in line 7a with the expression 
„апа he rejoiced” (m). The third part of the initial narrative focuses 
on Amram's son, Aaron, called to the presence of his father. This 
short section begins in line 7b with the syntactic marker rg and the 
temporal clause introduced by 772. Finally, the expression ло 7798) in 
4Q543 frg. 1 a, b, c, line 9a introduces Amram's speech and marks 
the end of the whole introductory narrative. Thus the first part of the 
composition is structured into three distinct sections, and only the first 
one refers to the whole work. It should also be noted that the second 
and third sections do not contain any indication that Uzziel's wedding 


(14) Robert Duke (2007) corrected Puech's understanding of ток, and 
showed the connection of the Aramaic lexeme with Moses in later Jewish literature. 

(15) For this vocalisation of Amram's daughter name, see LXX Exod 6:20; 
15:20, 21; Num 12:1, 4, 5, 10, etc. 
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and Amram's speech take place on the last day of Amram's life, and 
a deathbed gathering is also absent. The indication of the day and year 
of Amram's death suggests that the temporal framework for the whole 
composition is introduced, without any additional information about 
the deathbed gathering. 


Table 1. 
40543 frg. 1 a, b, c, 1-9a Supplemented by 40545 frg. 1a i 1-9 (16) 


I. Summary Heading (lines 1—4a) 

мо 92 nnp 33 many Dm “эю опо pv» (1) 
nnm ото JUN IPP "n 71129 NAN (2) `7 75 
nn": кліш п nu» Trap (3) axa пірі 
рухо? Daw гле pnm pum (da) AND niwa 


II. Wedding of Uzziel and Mariam (lines 4b-7a) 


gr "MON Denys кәрі nov omy (5) 332 ANY (4b) E. 
pw enon пош прак лала o> по (6) 20N1 ) 
"m nmnumba^nuw YN рот пуху (7а) nmnvn 7177 С. 


por» 


III. Summoning of Aaron (lines 7b-9a) 
xmnum AT VENUN "7D (8) PIN (7b Н. 

pwy piv 55 кор пузо (9а) mas? кәр now 
n» лэк 


= 


Translation: 
I. Summary Heading (lines 1—4a) 


A. (1) Copy of the writing of the ‘words of the vision(s) of Amram,’ son 
of Qahat, son of Levi, 

B. all that (2) he showed his sons and that commanded them on the day 
of his death, 

C. in the year one hundred (3) thirty-six, that is the year of his death, 

D. Іа the year one hundred (4a) fifty-two of the exile of Israel to Egypt. 


II. Wedding of Uzziel and Mariam (lines 4b—7a) 

E. (4b) And also it crossed (5) his mind to send and call Uzziel, his 
youngest brother, 

F. and he made him marry (6) Mariam, his daughter, when she was thirty 
years old. 

G. And he celebrated his wedding (7a) for seven days, ate, drank during 
his wedding, and rejoiced. 


(16) The numbers in parentheses indicate the line disposition of 40543 frg. 1 a, 
b, c as reconstructed by Puech (2001: 292). 40546 frg. 1 1-2 overlaps with 40543 
frg. 1 a, Б, c lines 2 and 4, and with 40545 frg. Іа 13-4, but it does not add any new 
text in comparison with 40543 frg. 1 a, b, c, 1-4 and 40545 frg. la 11-4, see Puech 
2001: 353—354. Brackets and reconstruction signs have been removed for reasons of 
clarity. The reader can consult Puech's edition of the text for text-critical purposes. 
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III. Summoning of Aaron (lines 7b—9a) 


H. (7b) Then (8) when the days of the wedding had been completed, 
I. he sent for Aaron (9a) his son who was around twenty years old. 
J. And he said to him: 


3. The Summary Heading of the Visions of Amram 


The summary heading (lines 1—4a) of the whole work is com- 
posed of four lines of almost equal length. It is divided into two parts: 
the first two lines (A and B) constitute a unit in which the two clauses 
in the second line comment on the first line, that is, they additionally 
explain the content of the whole work. The next two lines of the intro- 
duction (C and D) contain two chronological formulas that indicate 
with precision the date when Amram pronounces his teachings: the 
year of his death and the year of the Egyptian exile. The connection 
with the precedent two lines is assured by the chronological expres- 
sion at the end of line B: “on the day of his death." 

The second section of the initial narrative (II. E-G) describes the 
wedding of Mariam and Uzziel, in the arrangement of which the 
priestly patriarch takes an active part. This short story at the beginning 
of the whole composition stresses the genealogical and biographical 
interest of the Aramaic author, and at the same time it formulates the 
principle of endogamic marriage followed by the priestly patriarchs. 
In the Visions of Levi Levi himself is obedient to Isaac's instruction 
to marry a woman from Isaac's family (v. 17) and marries Melcha, a 
daughter of Bathuel, son of Laban (v. 62). His sons and grandsons 
follow the same principle (v. 73), and Amram takes Yochebed, Levi's 
daughter and Amram's aunt, as wife (v. 75). (17) The second section 
of the opening narrative in the Visions of Amram unequivocally 
stresses the same endogamic principle valid for Amram's youngest 
brother and Mariam, Amram's daughter. The age of Mariam and 
Uzziel at the moment of the wedding is given, which corresponds to 
the similar chronological interest of the author of the Visions of Levi 
who links the most important events in Levi's life with the age of the 
priestly patriarch (VLev. 62-81). 

In the third section of the initial narrative the circumstantial 
clause about the end of the wedding links the text with the preceding 
section, but the calling of Aaron (III. H—J) serves as a direct introduc- 
tion to Amram's speech. At the beginning of the speech Amram 


(17) Note that these endogamic practices within the priestly family are prohib- 
ited by Lev 18:12; 20:19; cf. the rules of the Temple Scroll in 40524 15-22; 11019 
LXVI. 
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orders Aaron to call Malakiyah (rasant, and the first part of the 
speech (40545 frg. 1a 9-19) probably deals with the glorious future 
of Aaron's brother. The last clause (III. J) of the narrative introduces 
direct speech. The notes that follow concentrate on the analysis of the 
content of the summary heading. A detailed analysis of sections II and 
Ш of the introductory narrative exceeds the limits of this study, 
although the comparison with the Greek Testaments in $4 will be 
helpful to see the differences with the testamentary form. 


Line A. 


In a series of nouns in the bound form the author formulated the 
title of the composition, the name of its main hero, and his genealogy. 
The very first word of Persian origin (13295) suggests the scribal 
milieu of the composition. The biblical texts in which this term is used 
(Ezra 4:11, 235:6; Hebrew |2279 Est 3:14; 4:8; 8:13) indicate that 
the introduction to the copies of the official documents issued by the 
royal chancery in Persia began in that way. (18) The next word “writ- 
ing" (2515) unequivocally indicates that a written document is being 
copied, so the action of transcribing a written text is clearly implied. 
The reader receives the message that what he is reading is not an 
autograph but a copy; such a message stresses a secondary role of the 
scribe responsible for copying the text whose main authorship is 
ascribed to Amram a few words later. In a later development, the text 
of the Visions states that Amram himself wrote the vision he had 
(njan> Kim 40547 frg. 9 8), which clearly indicates the author of the 
visionary account. Additionally, the first person singular narration 
present in the whole composition suggests that all the content of the 
work, except for its introductory narrative framework (40545 frg. 1 
a, b, c lines 1—9), comes directly from the patriarch. The patriarchal 
authorship of the priestly texts is also stressed by the Admonitions of 
Qahat (40542) in which the son of Levi exhorts his sons to take care 
of all his writings (40542 frg. 1 ii 12 ^3n5 515) and to walk with them 
(4Q542 frg. 1 ii 13). Thus the very first words of the title point to the 
same scribal milieu of priestly authors responsible for the composition 
of the Visions of Levi and Admonitions of Qahat. 

The following phrase anny niin 7903 constitutes the title of the 
whole work, and is similar to the title of many biblical and extrabibli- 
cal books, for example “words of Amos" (Amos 1:1) “words of Jer- 


(18) I argued elsewhere that the priestly traditions expressed in the Visions of 
Levi have their origin in the Persian period and are linked with the reforms of Ezra, a 
Babylonian Jew and important officer in Persian administration, see Drawnel 2004: 
67-71. 
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miah" (Jer 1:1), “words of Enoch" (Jub. 21:10), “words of Noah 
(Jub. 21:1). (19) The stress is laid on Amram's oral utterances 
(“words”), so the first person singular narrative voice is hereby 
implied. Since the following line B of the summary heading refers to 
Amram's didactic function, it is necessary to stress the didactic char- 
acter of Amram's utterances. The Visions of Levi present the words of 
Isaac's instruction directed to Levi from the same didactic perspective. 
At the end of his priestly instruction, Isaac addresses Levi in an exhor- 
tatory manner: “And now, my child, listen to my words (тос Aóyoug 
uov) and hearken to my commandments (tac EvtoAGs pov), and let 
these my words (ої Aóyot pov) not leave your heart all your days” 
(VLev. 48). Although only the Greek translation has been preserved 
(MS E 18,2), опе may surmise that behind the Greek &vtoAn one 
should expect the Aramaic noun "mp (cf. VLev. 83b). The following 
Isaac’s exhortation uses the related verb évtéAAopat “to command” 
in relation to his priestly teaching (VLev. 49, 52) and in relation to 
the priestly teaching transmitted to Isaac by Abraham (VLev. 50, 50, 
57). (20) From the semantic point of view, the Greek verb ёутёЛЛо- 
uai corresponds to the Aramaic 7D. Isaac also commands Levi to 
transmit this professional instruction to his sons: “And command 
(ÉvretAov) your sons in such a way that they do according to this law 


(19) For the list of references, see Steiner 1995: 66—67. 

(20) Concerning the use of the term ёут&АЛоцол in the Testaments of the Twelve 
Patriarchs, see Drawnel 2004: 295: “The Greek term évtéAAopa1 is an important 
notion in T. /2 Patr., but its meaning there differs from the use of the Document. The 
Greek term in the T. /2 Patr. sometimes summarizes the whole Testament (T. Reu. 
1:1, 5; 7:1; T. Sim. 8:1; T. Levi 19:4; T. Naph. 9:1), or introduces the last wish of 
the dying patriarch (T. Ash. 8:1; T. Benj. 12:1; T. Jud. 26:4; T. Iss. 7:8; T. Ash. 8:2; 
cf. T. Naph. 9:3). The third application of the term in the Testaments refers to the 
patriarch's moral teaching and underlines the necessity of passing it down to the next 
generations to assure a future for them (T. Reu. 4:5; 6:8; T. Sim. 7:3; T. Levi 10:1; 
13:1; T. Jud. 13:1; 17:1; cf. T. Reu. 6:2). None of the Testaments' uses of the term 
apply to the context of the Document. Although the biblical references suggest the 
testamentary setting for Isaac's speech, the Document does not mention it at all (cf. 
A.L.D. 13). His instructions, therefore, are not his last will but constitute a teaching 
necessary to perform priestly and administrative functions. Levi is to command his 
sons not to assure a future for them but because they too are to be priests (A.L.D. 49); 
additionally, the Levitical priesthood is eternal, without limits in time (see A.L.D. 3b; 
6; 58—60; A.L.D. 100). Furthermore, when Levi transmits the commandments to his 
sons (A.L.D. 82—98), he does not do it on his deathbed, a detail characteristic to testa- 
mentary literature, but in the year 118 of his life on the occasion of Joseph's death 
(cf. A.L.D. 82). The redactor(s) of the Testament of Levi greatly reduced Isaac's speech 
to a few verses (9:6-14) simply because its content and purpose did not correspond to 
the characteristics of the Testaments and their concentration on exclusively moral or 
ethical issues (cf. Hollander 1985: 31-32). Similarly, Isaac's order to commend the 
priestly precepts to Levi's children (A.L.D. 49—50) became Levi's general exhortation 
set in the context of future apostasy (T. Levi 10:1—5)." 


THE INITIAL NARRATIVE OF THE VISIONS OF AMRAM 529 


as I have shown you" (VLev. 49). Levi follows Isaac's command 
when at the beginning of the wisdom poem (VLev. 83c) he exhorts his 
sons to hear his word (33582) and obey his commands (pmpa). It is 
evident that Levi's word and his commands are two synonymous 
terms that denote the content of his sapiential and priestly teaching 
transmitted to him by Isaac. 

The form nmn without vocalization does not allow one to state 
unequivocally whether we deal here with a singular or plural noun. 
The rest of the preserved text seems to contain only one vision (40543 
frgs. 5-10, frg. 14; 40544 frgs. 1-3; 40545 frg. 4; 40546 frgs. 7-12; 
40547 frg. 9-17; frg. 9 8-11; cf. 40544 frg. 1 9-10: mmn та nn 
San 717), but it is questionable whether the term nn in the title exclu- 
sively refers to the content of the visions because line A refers to the 
whole text of the composition, not to one part of it only. Consequently, 
the reader cannot understand the expression “words of the vision(s) 
of Amram” as exclusively referring to what Amram said or heard in 
his vision of the two angels. The expression should be read and under- 
stood in the context of the following line B that contains an explana- 
tion of the title: “all that he showed his sons and that commanded 
them on the day of his death." Thus there remains no doubt that the 
expression “words of the vision(s)" resumes all the material that the 
composition comprises (narrative framework, Amram's speech; 
sojourn in Hebron; vision; Amram's speech to Aaron and all his 
descendants; descendants of Uzziel and Mariam and the marriage of 
Hur [?]). One should note that the book of Isaiah bears a similar title 
imyw mn (Isa 1:1), which does not imply that the only literary form 
used in the whole prophetic book is a vision, but rather the content of 
the book is considered as revealed (cf. Obad 1:1). The beginning of 
the book of Nahum (1:1) contains a Hebrew phrase that closely cor- 
responds to the Aramaic title: 5171 mn 959 "the book of the vision 
of Nahum." The visionary revelation is paralleled with the written 
book in Isa 29:11: “And the vision of all this (627 nn) has become 
to you like the words of a book that is sealed (aànnn 799017 23375). 

The revelatory character of the whole content of the book is 
closely related to Amram's instructional activity in line B that addi- 
tionally qualifies line A. In this didactic context one should recall the 
use of the root b-z in a didactic context in the Visions of Levi and in 
the Astronomical Book. (21) In his professional instruction Isaac 
"shows" (v. 15: Jims) to Levi the principles of priestly law; the 
same narration stresses that Isaac's priestly knowledge stems from his 
"seeing" (v. 22: ^n") the ritual performed by Abraham. At the end 


(21) For the full discussion of the topic, see Drawnel 2006a: $2. 
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of the priestly instruction (VLev. 49) Isaac states that he has shown 
(длобвікуош) the priestly law to Levi. In a fragmentary context the 
Aramaic Astronomical Book preserves some formulas of knowledge 
transmission where the verb nin іп 'ap'el (40209 frg. 23 2) or in 
'op'al (4Q209 frg. 25 3-4) is used. In the Ethiopic Astronomical Book 
the causative form (CG) of the verb ra’ya “to see" expresses Uriel's 
didactic activity in relation to the recipient of astronomical knowledge 
who “sees” it. 

Although the bulk of the preserved text in the Visions of Levi 
stresses the instructional character of the priestly office, the rem- 
nants of two visions (VLev. 1b; 3a—7) show that the visionary mate- 
rial makes an integral part of this priestly composition. Additionally, 
in the genealogical presentation of his sons, Levi predicts their 
future destiny in relation to the priestly and royal office (VLev. 64, 
67). When he addresses them directly in his speech, Levi’s knowl- 
edge concerning their future comes from his visions (VLev. 98; cf. 
v. 64) and from his reading of the books (VLev. 99). The last pre- 
served section of the Aramaic text (VLev. 99-104) exclusively con- 
tains Levi’s predictions concerning the future of his sons. This is 
perhaps the reason why the introductory section of the Greek Testa- 
ment of Levi, while speaking about the content of the whole compo- 
sition, stresses the previsions concerning the future destiny of his 
sons: KATO TÜVTO й nou]couciv Kai боо GUVAVTOEL UÒTOIS EMS 
fiuépac крісеос (T. Lev. 1:1). The Aramaic text of the Visions of 
Levi makes it clear that these previsions stem from Levi's visionary 
experience. 

The last part of line A refers to Amram's genealogical creden- 
tials, a common element in the headings of the prophetic books (cf. 
Isa 1:1; Jer 1:1; Joel 1:1; Zeph 1:1; Zech 1:1). The reference to 
Amram's father, Qahat, and his grandfather, Levi, does not serve in 
the Visions to identify the genealogical descent of the speaker only, 
but stresses his priestly credentials. The priestly genealogy does not 
seem to be pointing to the biblical account in which neither Levi nor 
Qahat play any priestly role. The evocation of Amram's father and 
grandfather should be certainly read in the context of the Visions of 
Levi in which Levi presents his sons and grandsons (VLev. 62—77), 
and emphatically stresses the priestly dignity of Qahat (VLev. 67, MS 
A and E 18,2) and Amram's glorious future. According to Levi's 
visionary prediction expressed in the form of an onomastic midrash 
(VLev. 76), Amram's exalted position stems from his role of the one 
who will lead the people out of the land of Egypt. Such a statement 
clearly alludes to the future role of Amram's sons, Moses and Aaron, 
in leading the whole Israel out from the Egyptian slavery. Levi also 


THE INITIAL NARRATIVE OF THE VISIONS OF AMRAM 531 


speaks about the marriage of Amram with Levi's daughter and 
Amram's aunt, Yochebed (VLev. 75) that took place in the ninety- 
fourth year of Levi's life. 


Line B. 


This line stands in apposition to the preceding one and supple- 
ments its content. While line A presents the book and its main speaker, 
line B spells out its instructional character, Amram's sons as recipi- 
ents of the message, and a chronological detail concerning the moment 
in Amram's life when the speech is being uttered. The noun 15 at the 
beginning of the line refers to ,, words of the visions of Amram," and 
stresses their exhaustive character. The two verbs that follow in the 
two relative clauses indicate the didactic character of the whole work. 
The 'ap'el of h-w-y and pa'el of p-q-d belong to the instructional 
language used by a teacher who instructs his sons/pupils in topics 
related to their professional education. These two verbs introduce 
Levi's speech in his wisdom poem in the Visions of Levi: *I myself 
command (тр®юї) you, my sons, and I myself show (nn) you the 
truth, my beloved" (VLev. 84; cf. v. 82). A similar form of knowledge 
transmission is found in the Aramaic Astronomical Book (40209 frg. 
26 6): 3 2 пік mna 1921 “And now, I show you, my son.” Although 
the text is fragmentary and one does not know who is speaking, the 
content of the teaching deals with the calculations concerning the 
length of the lunar year. In the Admonitions of Qahat (40542 frg. 1 ii 
9) Levi's son addresses Amram with a similar formula: 272% n2? jy» 
ры NIN “лз "And now, to you, Amram, my son, I comman[d". In 
the next line (40542 frg. 1 п 10) Qahat seems to instruct not only 
Amram, but Amram's descendants as well, and his instruction deals 
with the transmission of the priestly books received from the forefa- 
thers (40542 frg. 1 ii 10—13). When speaking to his sons, Qahat also 
exhorts them to follow the moral virtues transmitted to them by their 
fathers according to everything (2155) that Qahat himself has com- 
manded (7р5) and taught (FPN) them: (40542 frg. 1 i 13-і 1). The 
parallelism of the used expression 212 and the verb трэ with line B of 
the Visions of Amram is striking. 

The didactic character of the Visions of Amram is not so evident 
as in the case of the Visions of Levi, but the preserved text is fragmen- 
tary and incomplete. Amram uses the verb pp (40545 frg. lai 11) 
in his initial speech (40545 frg. 1a 95—19), but the context is practi- 
cally nonexistent. The angelic speech to Moses (?) in 40545 frg. 2a-b 
(cf. 40545 frg. la 14-19) foresees Moses’ glorious future, and the 
term поп is used. In 40545 frg. 4 15-19 an angel also reveals to 
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Amram the future of Moses and the priestly role of Aaron. Then in 
40546 frg. 14 Amram addresses his son (line 1 3 1921) and his sons 
(line 4712 1921) as well, which also suggests a didactic context. In the 
last line of the fragment Amram speaks about his vision (40546 frg. 
14 5), which suggests that the content of his instruction has been 
revealed to him in a visionary experience. Similarly to the Visions of 
Levi, the glorious future of Aaron's son is revealed in 40547 frg. 9 
6—7 to Amram in a visionary dream. Additionally, 40547 frg. 8 con- 
tains a fragmentary description of the liturgical instruction concerning 
the stone altar (line 3) and Levi’s officiating at the altar, which con- 
stitutes a clear reference to the Visions of Levi where Levi offers all 
the sacrifices at Bethel (VLev. 9-10) and is instructed by Isaac in the 
holocaust and meal offering (VLev. 19-47). In a visionary dream 
Amram is instructed to sacrifice the cattle on the bronze altar. 

The last expression in line В nmn ava does not constitute the 
crucial element of the literary structure, nor does it belong to the title 
of the whole composition expressed in line A. It contains a chrono- 
logical detail concerning the day when Amram instructs his sons, and 
does not serve to introduce the deathbed scenario, which is absent in 
the whole introductory narrative in 40543 frg. 1a, b, c 1—9. It rather 
introduces the following temporal phrases that give additional infor- 
mation concerning the year when Amram died (line C) and synchro- 
nize the year of Amram's death with the Egyptian exile (line D). Both 
the temporal expression 1272 ava at the end of line B and the tempo- 
ral expressions at the beginning of lines C (nwa) and D (nawa) begin 
with the same preposition 2 that in all three cases has a temporal 
meaning. Therefore, it becomes evident that the chronological details 
locate Amram's visionary speech at the end of his life (line B and C), 
but line D stresses the context of Israel's exile in Egypt. Although the 
day of Amram's death is mentioned at the end of line B, the following 
narrative that speaks about Uzziel’s wedding (40543 frg. la, b, с 
4b-7a) and Amram's calling of Aaron (40543 frg. la, b, c 7b—9a) 
does not present the patriarch as ailing or close to death. 

The remaining fragments of the Visions of Amram (4Q543-4Q547) 
do not preserve the description of Amram’s death or burial, but it is 
not certain that there must have been one. The case of the Visions of 
Levi shows that Levi mentions his death and the age at the moment of 
his death (VLev. 81), which suggests that he speaks from beyond the 
grave. The redactors of the Greek Testament of Levi moved the 
account about Levi’s death and the number of his years to the end of 
the whole composition in T. Lev. 19:4, and changed the discourse 
from the first to the third person singular. This redactional move 
proves that they were molding the Aramaic text to the testamentary 
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form they were building on the basis of a non-testamentary composi- 
tion. 


Line C. 


In a short genealogical remark, the Masoretic text in Exod 6:20 
tells the reader that Amram died when he was one hundred thirty- 
seven years old, his age at his death, therefore, corresponds to that of 
Levi cited by Exod 16:6 and VLev. 81. But according to the Aramaic 
text, Amram dies when he is one hundred thirty-six years old, which 
agrees with the Samaritan Pentateuch and Septuagint text of the Alex- 
andrinus codex and four groups (b, d, t, x) of the LXX minuscules. 
The reference to the year of Amram's death in the second part of the 
line (AN ^ Nni2 wn) links this chronological detail to the day of 
his death mentioned at the end of line B, but the chronological per- 
spective is enlarged to the whole year of Amram's death, which is 
more in consonance with the rest of the introductory narrative (40545 
frg. la, b, c 4b—9a) that does not suggests the immediacy of Amram's 
death. 

The indication of the length of Amram's life is related to the 
Visions of Levi where the patriarchal genealogical and autobiographical 
remarks (VLev. 62—81) contain the chronological details concerning the 
year of the patriarch's life at the moment of a given event. The section 
closes with the year of Levi's death. A similar chronological approach 
seems to be present in the narrative about Amram's life when he can- 
not return to Egypt and has to stay in Canaan for forty-one years 
(4Q544 frg. 1 6). Additionally, the chronological details concerning the 
age of Mariam accompany the narration about Uzziel's wedding in 
40545 frg. lai6. Finally, when Amram sends for Aaron, the text also 
states that Aaron was about twenty years old (40543 frg. la i 9). 


Line D. 


The sojourn of Jacob's family in Egypt is called “exile” (nno), 
an expression which seems to rely on the interpretation of Gen 15:13 
where God foretells Abraham the future of his descendants: “Know 
of a surety that your descendants will be sojourners in a land that is 
not theirs, and will be slaves there, and they will be oppressed for four 
hundred years." Although the land of oppression is not named, the 
next verse mentions God's judgment against the oppressing nation and 
great possessions of Israel at leaving the inhospitable land, which 
rather unequivocally points to Egypt (cf. Exod 3:21-22; 12:35-36). 

The arrival of Jacob's family in Egypt has become for the author 
of the Visions of Amram a chronological caesura synchronized with 
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the length of Amram's life. A similar chronological procedure is 
found in VLev. 80 where Levi states that he was forty-eight years old 
when he was brought to Egypt where he stayed for eighty-nine years. 
The stay of Jacob's family in Egypt appears as a chronological cae- 
sura in Exod 12:40 according to the Septuagint version: “The time 
that Israel’s sons and their fathers dwelt in the land of Egypt and in 
the land of Canaan was four hundred and thirty years." The Samaritan 
Pentateuch preserves the chronological word order and reads “in the 
land of Canaan and in the land of Egypt," but the sentence is other- 
wise identical. The Masoretic text, however, contains neither the 
expression "and their fathers" nor “in the land of Canaan," which 
makes the number of years refer exclusively to the stay of Israel in 
Egypt. (22) By mentioning Israel's sons and their fathers the textual 
tradition preserved in the Septuagint and in the Samaritan Pentateuch 
divides the 430 years between the patriarchal era (“their fathers") and 
the period spent by Jacob's sons in Egypt. Thus one can infer that the 
four hundred thirty years refer to the period that extends from Abra- 
ham's arrival to Canaan to the exodus from Egypt. The arrival in 
Egypt is a dividing point of the whole period, similarly to the Visions 
of Amram where Amram's death is synchronized with the year counted 
from the beginning of the Egyptian exile. When one calculates the age 
of the priestly patriarchs beginning with the year of their arrival to 
Egypt, the resulting year of the exodus is 215, exactly the half of 430. 
Thus when one takes into account the data of Exod 12:40 (LXX and 
Sam.), the first patriarchal period counting from Abraham's arrival in 
Canaan to Jacob's descent to Egypt also comprises 215 years. (23) 
The number of four hundred years of sojourn and servitude in Egypt 
mentioned in Gen 15:13 does not concord with the chronology of 
Exod 12:40 and with the priestly chronology found in the pseudepi- 
graphic literature under consideration. (24) 

The synchronization of the year of Amram's death with the arrival 
of Jacob's family in Egypt indicates that Amram was born sixteen 


(22) For problems concerning the textual criticism of this verse, see Grelot 
1971: 384—385; Propp 1998: 365. 

(23) Such a tradition is attested by Demetrius: “From the time Abraham was 
chosen from among the nations and migrated to Canaan, they dwelt in the land of 
Canaan as follows: Abraham - twenty five years; Isaac — sixty years; Jacob — 130 
years; in all 215 years were spent in the land of Canaan" (Eusebius, Praep. ev. 
9.21.16; text and transl. by Holladay 1983: 70—71). Josephus (Ant. § 2.318) probably 
follows Demetrius when he states that the exodus took place 430 years after Abra- 
ham's arrival in Canaan, and 215 years after Jacob's migration to Egypt. For echoes 
of this chronology in rabbinic writings, see Feldman 2000: 224, n. 849. 

(24) For speculative solutions concerning Exod 12:40 and Gen 15:13, see Propp 
1998: 415-416. 
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years after that event. This chronology properly corresponds to the 
chronology of Levi's life presented in the Visions of Levi according to 
which Levi is forty-eight years old when he arrives in Egypt (VLev. 
80). Yochebed, Levi's daughter and Amram's future wife, is born on 
the first day of the seventh month in the year 64 of Levi's life (VLev. 
72), that is sixteen years after Levi's arrival in Egypt. The Visions of 
Levi gives an additional information about the birth of Amram, when 
Levi states that Amram and Yochebed were born on the same day 
(VLev. 7T), which means that also Amram was born sixteen years after 
Levi's arrival in Egypt. Since Qahat, Amram's father, was born in the 
year 34 of Levi's life (VLev. 68), that is fourteen years before the entry 
into Egypt, he was thirty years old when he fathered Amram. Accord- 
ing to VLev. 75 Amram and Yochebed are married in the 94th year of 
Levi's life, hence their wedding occurs 46 years after the arrival of 
Jacob's family in Egypt, that is when they both are thirty years old. At 
the moment of her marriage with Uzziel Mariam is thirty years old 
(40543 frg. 1а, b, c 6; 40545 frg. 1а 6), while Aaron is around twenty 
(40543 frg. la, b, с 9). Following the apocryphon’s chronology, 
Amram fathered Mariam when he was one hundred six years old, and 
Aaron in the one hundred sixteenth year of his life. Since Exod 7:7 
affirms that Aaron was three years older than Moses, consequently 
Moses's birth should occur in the year 119 of Amram's life. 


Table 2. 
Priestly Chronology and the Egyptian Exile 
Event Priestly Chronology | Egyptian Exile | Reference 
Levi's Arrival in Egypt | 48th year of Levi's life | 1 VLev. 80 
Yochebed's Birth 64th year of Levi's life | 16 VLev. 72 
Amram's Birth 64th year of Levi's life | 16 VLev. T7 
Marriage of Yochebed | 94th year of Levi's life | 46 VLev. 75 
and Amram 
Levi's Death 137th year of Levi's | 89 VLev. 80-81 
life 
Birth of Mariam 106th year of Amram | 122 4Q543 frg. la, b, 
and Yochebed с 6; 40545 fre. 
1а6 
Birth of Aaron 116th year of Amram | 132 4Q543 frg. la, b, 
and Yochebed c9 
Birth of Moses 119th year of Amram | 135 Exod 7:7; cf. 
and Yochebed Exod 6:20 
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Event 


Priestly Chronology 


Egyptian Exile 


Reference 


Wedding of Uzziel and 
Mariam 


136th year of Amram 


152 


40543 frg. la, b, 
c 4b-7a; 40545 
frg. la 4b-7a 


Amram's Death 


136th year of Amram 


152 


40543 frg. la, b, 
c 3-4; 4Q545 
frg. la 3-4; 
Exod 6:20 (LXX 


and Sam.) 


Exodus from Egypt 


80th year of Moses, | 215 Exod 7:7 (P) 


83rd year of Aaron 


These chronological details mostly retrieved from the Visions of 
Levi and Visions of Amram easily synchronize with the total length of 
the patriarchal age in Exod 12:40 according to the Samaritan Penta- 
teuch and Septuagint. However, the birth of Amram's children would 
occur in the extremely old age of the patriarch and that of his wife. 
Hence Pierre Grelot (1971: 390—392) proposed to read the chrono- 
logical data of the Visions of Amram as a modification of an earlier 
tradition, different from Exod 12:40—41, according to which the exo- 
dus from Egypt would take place in the year 390 counting from Abra- 
ham's arrival in Canaan, while the entry of the whole nation in Canaan 
would occur forty years later, that is in the year 430 from Abraham's 
arrival in Canaan. Assuming such an interpretation, Amram would 
father Aaron in the year seventy-six of his life, and Moses in his 79th 
year. (25) Starting from Abraham's arrival in Canaan, the birth of 
Aaron would occur in 307, while that of Moses in 310, after the death 
of Levi in 304. In order to find supportive arguments to his theory, 
Grelot points to Ez 4:5—6 where the prophet bears the sins of Israel 
for 390 days, while those of Judah for 40 days. When summed, these 
two numbers give the total of 430, which corresponds to the number 
of the years mentioned in Exod 12:40. According to Grelot (1971: 
391), “la coincidence est pour le moins curieuse.” In a second article 
Grelot (1975: 566) further develops his theory and claims that 


(25) Grelot's dates for the birth of Aaron and Moses are close to the data given 
by Demetrius, the third century B.C. Jewish historian, who claims that Amram fathered 
Aaron at the age of seventy-five, and Moses when he was seventy-eight years old, see 
Eusebius, Praep. Ev. 9.21.19; text and transl. in Holladay 1983: 74—75. Puech (2001: 
277-278) notes that Demetrius gives the year of the conception while Grelot that of 
the birth of the patriarch. In this case Grelot's reconstruction would concord with 
Demetrius' data. On the other hand, Demetrius' chronology is at odds with the priestly 
chronology found in the Visions of Levi, cf. Drawnel 2004: 309, 313-314, 317, 325. 
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Amram's stay in Canaan for forty-one years according to the Visions 
of Amram (4Q544 frg. 1 6) constitutes an artificial elongation of the 
older chronology according to which the exodus from Egypt would 
take place in the year 390, while the return of the whole nation to 
Canaan in the year 430 according to the calculation that begins with 
Abraham's arrival in Canaan. 

Unfortunately, Grelot's theory does not find a decisive confirma- 
tion either in the biblical texts or in the Visions of Amram or in other 
pseudepigraphic traditions. Additionally, when one assumes with Gre- 
lot (1975: 565), that Amram returns from Canaan in 347 after forty- 
one years of absence from his wife that remained in Egypt, and only 
then fathers Aaron, then the birth of Mariam ten years earlier than 
Aaron is hardly explicable. The starting point for Grelot theory seems 
also questionable: there is no evidence for Grelot's claim that the birth 
of Amram's children in the old age of the patriarch constitutes an 
exegetical or textual problem for the author of the Visions. 


4. The Introductory Narrative of the Visions of Amram and the 
Greek Testaments of the Twelve Patriarchs 


After having analyzed the literary structure of the introductory 
narrative of the Visions of Amram together with the content of its 
summary heading, it is possible now to return to the question of the 
literary relationship between the Visions and the Greek Testaments. 
The notes presented in Appendix I compare the introductory narrative 
of the Greek Testaments with the literary structure of the introductory 
narrative found in the Visions of Amram in order to find the literary 
elements common to the two texts. The comparison brings also forth 
many differences between the two texts, and makes it clear that the 
literary structure of the Visions of Amram exerted some influence on 
the redactors of the Greek Testaments, not vice versa. The notes that 
follow summarize the existing similarities and differences, and make 
an attempt to critically assess von Nordheim's assumption about the 
identity of the literary genres found in the two compositions. 

According to von Nordheim, the introductory narrative (Anfangs- 
rahmen) of the literary genre of a testament is composed of the follow- 
ing elements: title of the work, and the name of the fictitious author, 
the addressees that is recipients of the speech, indication of the immi- 
nent death of the speaker in the first or third person singular, age of the 
speaker and comparative chronology, circumstances of the incoming 
speech of the patriarch, introductory formula of the speech. The analy- 
sis of the content of the introductory narrative of the Testaments of the 
Twelve Patriarchs indicates that the thematic pattern proposed by the 
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German scholar is mostly irregular, and all its elements are rarely 
found together in the introductory narrative of the single Testaments. 
The term бї@Өтүктү (T. Reub. 1:1; T. Naph. 1:1; T. Gad 1:1; T. Ash. 
1:1; T. Jos. 1:1) is not found in the titles of all the Testaments and it 
often appears instead of the noun Adyot (T. Sim. 1:1; T. Lev. 1:1; 
T. Jud. 1:1; T. Iss. 1:1; T. Dan 1:1; T. Benj. 1:1). Von Nordheim's 
distinction between the title of the work and the name of the patriarch 
is unnecessary, because in each case the name of the patriarch makes 
part of the title. The sons of the patriarch as recipients of the speech 
are usually mentioned after the title of the book, but sometimes they 
appear later in the structure of the introductory narrative (T. Iss. 1:1; 
T. Naph. 1:2, 5; T. Jos. 1:1). The verbs that express the patriarch's 
instruction of his sons differ considerably (évtéAAOpat: T. Reub. 1:1 
Ла). 5: T. Sim. 1:1; T. Jud. 1:1; T. Gad 1:1; T. Ash. 1:1; бло щие: 
T. Lev. 1:1; T. Zeb. 1:1; T. Марй. 1:1; Т. Benj. 1:1; Aéyo: T. Dan 
1:1), and are sometimes omitted (T. Jos. 1:1; T. Iss. 1:1). The indica- 
tion of the imminent death of the speaker is mentioned by the narrator, 
but once by the narrator (T. Naph. 1:1) and by the patriarch himself 
(T. Naph. 1:3). The chronology of Joseph's death in relation to the 
patriarch's life span is in most cases omitted (T. Lev. 1:1—2; T. Jud. 
1:1—2; T. Iss. 1:1; T. Dan 1:1-2а; T. Naph. 1:1—5a; T. Gad 1:1; 
T. Ash. 1:1—2a; T. Jos. 1:1; T. Benj. 1:1-2а). The circumstances of 
the incoming speech of the patriarch vary in length, deal in most cases 
with patriarch's illness (Т. Reub. 1:2; T. Sim. 1:2), and/or with ingath- 
ering of his sons (T. Reub. 1:2; T. Sim. 1:2; T. Jud. 1:2; T. Iss. 1:1; 
T. Dan 1:2a), but sometimes they are also omitted (T. Zeb. 1:1-2; 
T. Gad 1:1; T. Jos. 1:1). In several cases the good health of the patri- 
arch is stated (T. Lev. 1:2; T. Naph. 1:2; T. Ash. 1:2a), and the intro- 
ductory narrative also speaks about patriarch's kissing of his sons 
(T. Sim. 1:2; T. Benj. 1:2a; cf. T. Reub. 1:5). The formula that intro- 
duces direct speech appears consistently but its form also varies. 

Von Nordheim calls his careful analysis of the initial narrative of 
the Testaments stylistic or formal, but in fact it amounts to the gather- 
ing of common thematic points presented in the order of their appear- 
ance in the Greek text. Since the variability of the thematic points is 
considerable in the initial narrative as well as in other two parts of his 
division (central section, and concluding narrative), von Nordheim 
recognizes it in his research (26) and being probably conscious of the 
deficiency of this description, eventually reduces the number of the 


(26) Nordheim 1980: 230: “Die Variabilitit der Gattung zeigt sich zunächst 
darin, daß einzelne Formenelemente sehr überbetont, ausgedehnt werden können, 
andere dagegen fehlen." 
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formal elements characteristic to the testamentary genre to a few 
points only: the information about the death of the speaker, his speech, 
and his death. (27) His thematic approach to the literary analysis 
allowed him to find in the introductory narrative of the Visions of 
Amram the same literary genre of a testament. In his recent article 
Jórg Frey, who had already access to the full Aramaic text of the 
Visions, followed von Nordheim's approach and classified the Visions 
of Amram as the best, and probably, the only, example of a testament 
from the Qumran caves. 

The question, however, arises whether from the methodological 
point of view it is admissible and commendable to interpret the liter- 
ary form of a chronologically older text by the means of a younger 
composition, especially in the case when it is widely assumed that the 
latter composition has been subjected to many redactional changes 
and elaborations. While seeing many thematic common points between 
the introductory narrative of the Visions and his description of the 
testamentary genre, von Nordheim has to acknowledge that the term 
"testament" is conspicuously lacking in the former work, and that the 
synchronistic chronology in the Visions does not refer to the year in 
which Joseph died. The second question is whether in order to prop- 
erly describe the literary form of an ancient document it is enough to 
concentrate with von Nordheim on its vocabulary only, or perhaps the 
presentation of its literary structure is also necessary. 

The analysis of a literary work cannot limit itself to the analysis 
of its vocabulary, although this topic is of great importance for the 
proper description of a literary genre. The careful reading of the intro- 
ductory narrative of the Visions of Amram has indicated a well-defined 
literary structure inherent in the text. The comparison of the elements 
of this literary structure with the introductory narrative of the Greek 
Testaments (cf. Appendix I) shows that some elements of the Aramaic 
structure are preserved in the Testaments, but also some parts of the 
narrative have been omitted or purposefully changed. Additionally, 
the change in vocabulary used points to a different perspective adopted 
by the redactors of the Testaments. The notes that follow try to sum- 
marize the structural and thematic changes that occurred in the redac- 
tional process of the Testaments. 

The introductory narrative of the Visions is readily divided into 
three sections: introductory heading (I. A-D), wedding of Mariam and 


(27) Nordheim 1980: 230: *Nicht alle diese Formelemente müssen in jedem 
Testament erscheinen, obwohl einige in jedem Fall unverzichtbar sind: der Tod des 
Redenden und eine entsprechende Ankündigung; eine Rede die auf die Todessituation 
Bezug nimmt und in deren Zentrum Anweisungen für die Hinterbliebenen, den Nach- 
folger, das Volk stehen." 
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Uzziel (II. E-G), and calling of Aaron (III. H-J). Even a cursory com- 
parison with the Testaments shows that the Greek compositions are 
related to the summary heading of the Visions, while the second and 
third section are almost totally omitted in the Greek text. It is ques- 
tionable whether the wedding of Mariam and Uzziel was written as a 
circumstantial background to Amram's speech, as the description of 
the literary genre by von Nordheim would suggest. The meaning of 
the second section (II. E-G) must be read in the context of the Visions 
of Levi and Admonitions of Qahat, where the endogamic principle in 
the marital law is of extreme importance. Thus the second section 
emphatically stresses the same principle for Amram's brother and 
daughter, and the marriage is arranged by Amram himself, which 
additionally underlines the importance of endogamy. The redactors of 
the Testaments omitted the description of the wedding banquet, which 
unequivocally proves that they were not interested in the priestly 
endogamic principle, or perhaps did not endorse it. There is one case 
though, in which the introductory narrative of the Testament of 
Naphtali does preserve a description of a solemn feast (T. Naph. 1:2) 
prepared by the patriarch for his sons, but any reference to the wed- 
ding ceremony is carefully omitted, perhaps because of its incongruity 
with the incoming death of the patriarch, or for a sheer lack of interest 
in the endogamic principle. The circumstances of the patriarchs’ death 
in the Testaments deal in most cases with his illness (T. Reub. 1:2; 
T. Sim. 1:2), or with his good health (T. Lev. 1:2; T. Naph. 1:2; 
T. Ash. 1:2a), or with his kissing of his sons (T. Sim. 1:2; T. Benj. 
1:2a; cf. T. Reub. 1:5). There are a few cases (T. Zeb. 1:1—2; T. Gad 
1:1; T. Jos. 1:1) in which any circumstance in which the speech 
occurs is not present in the introductory narrative. All these thematic 
elements are clearly secondary and are not directly related to the intro- 
ductory narrative of the Visions of Amram. 

In some cases the Greek Testaments provide the information 
about the ingathering of the patriarchs’ sons (T. Reub. 1:2; T. Sim. 
1:2; T. Jud. 1:2; T. Iss. 1:1; T. Dan 1:2a), which von Nordheim clas- 
sifies as one of the elements describing the circumstances in which 
the patriarch delivers his speech. (28) The two cases in which the sons 
gather because of the illness of the patriarch (T. Reub. 1:2; T. Sim. 
1:2) are secondary and do not depend on the Visions of Amram. 
T. Jud. 1:2 does not give any reason for the ingathering, but T. Iss. 
1:1 and T. Dan 1:2a state that the patriarch calls (kaAéoac) his sons 
and then addresses them in his speech. These last two cases seem to 
be related to the third section of the introductory narrative in the 


(28) See Nordheim 1980: 13, 15, 22, 31, 42. 
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Visions of Amram where the patriarch takes the initiative to call his 
son Aaron. The relation between the two texts, however, is limited to 
the use of the verb “to call" and to the father-son relationship. Thus 
except for the case of T. Iss. 1:1 and T. Dan 1:2a, the third section of 
the introductory narrative of the Visions of Amram is not extant in the 
Greek Testament. The notable exception should probably be granted 
to the phrase introducing direct speech in the Visions (III. J.), which 
regularly appears before the speech in the Testaments, although with 
some modifications. Yet it is not certain whether the introductory 
phrase in the Testaments is attributable to the influence of the Visions 
of Amram, because it is a standard form for introducing a speech 
found in many other literary genres and texts. 

Thus the second (II. E-G) and third part (III. H-J) of the intro- 
ductory narrative of the Visions of Amram are in most cases omitted 
by the Testaments, with a few minor points of contact that suggest a 
distant relationship only. The summary heading (I. A-D) of the 
Visions, however, appears to have exerted much greater influence on 
the Testaments in relation to the literary structure and selection of 
vocabulary. The fourfold division of the summary heading in the Tes- 
taments appears quite regularly, although there occur many instances 
of omissions of some of its elements as well as of its vocabulary. The 
most notable departure from the literary structure of the Visions of 
Amram is the abandonment of the synchronism with the Egyptian 
exile (I. D) and the introduction of the date of Joseph's death instead. 
Such a change stressed not only the importance of Joseph who plays 
a prominent role in the Testaments, but it also focused on the death of 
yet another patriarch, which certainly added to the testamentary char- 
acter of the literary form. On the other hand, the omission of the 
Egyptian exile chronology left out one important aspect of priestly 
theology, namely the chronology of the priestly patriarch's life in rela- 
tion to the temporal framework of early Israel. One should note, how- 
ever, that the date of Joseph's death is found in a number of cases only 
(T. Reub. 1:2; T. Sim. 1:1; T. Zeb. 1:1), and is mostly abandoned in 
the introductory narrative of the Testaments (T. Lev. 1:1—2; T. Jud. 
1:1-2; T. Iss. 1:1; T. Dan 1:1-2а; T. Naph. 1:1—5a; T. Gad 1:1; 
T. Ash. 1:1—2a; T. Jos. 1:1; T. Benj. 1:1—2a). 

The third element of the summary heading in the Visions of 
Amram (I. C) stresses the last year of the patriarch’s life, and finds its 
reflection in the introductory narrative of the Testaments, except for 
T. Lev. 1:1-2; T. Jud. 1:1—2; T. Iss. 1:1; T. Jos. 1:1. The age of the 
patriarch at the moment of his death has been transferred to the con- 
cluding narrative in T. Lev. 19:4 and T. Jud. 26:2, while in T. Iss. 7:1 
Issachar's age is given in the last section of his speech. The transfer 
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of one of the elements of the introductory narrative to the conclusion 
of the whole work helps to build the testamentary pattern of the com- 
position. Note that in the Aramaic Visions of Levi, Levi's age at the 
moment of his death is found in the concluding statement (VLev. 81) 
of the autobiographical section (VLev. 62-81), while the redactors of 
the Testament of Levi transferred it to the concluding narrative (T. Lev. 
19:4). 

The second element (I. B) of the summary heading in the Visions 
of Amram stresses the instructional character of Amram's speech pro- 
nounced on the day of his death. Mentioning the death of the patriarch 
is not the decisive element for calling the whole literary form of the 
Aramaic text a testament, but it certainly situates the whole speech at 
the end of Amram’s life, and is related to the third and fourth element 
of the summary heading (1. C and I. D) that deal with the chrono- 
logical matters. While the two verbs (“пх and 75) used in the Ara- 
maic text bring the didactic character of the whole work to the fore, 
the Testaments cite only one verb, and only in one case the Greek verb 
ёутёЛЛорол (T. Reub. 1:1) corresponds to the Aramaic "ps. The 
other Greek verbs used in the Testaments to indicate the speech trans- 
mission to the patriarch's sons do not render the same didactic aspect 
of the Aramaic literary composition (AaAéw: T. Sim. 1:1; T. Jud. 1:1; 
Т. Gad 1:1; T. Ash. 1:1; біюлібтіш: T. Lev. 1:1; T. Zeb. 1:1; 
T. Naph. 1:1; T. Benj. 1:1; Aéyo: T. Dan 1:1). 

The first element of the summary heading in the Visions of 
Amram (I. A) contains the title of the whole work and stresses its 
literary and scribal character. It also directly refers to Amram's 
priestly credentials by citing his priestly genealogy. The title of the 
work, words of the vision(s) of Amram, refers to the oral teaching of 
the patriarch, shows the revelatory character of his words, and gives 
the name of the pseudepigraphic author of the whole composition. The 
Greek Testaments introduce a number of important changes to the first 
line of the composition. First of all, the Aramaic noun an> has been 
consistently omitted; secondly, the term nwn has never been used in 
the title of the Testaments, and thirdly, the genealogical credentials of 
the patriarch have never been cited. These changes lessen the written 
character of the patriarchal tradition, omit the revelatory elements 
from the title of the Testaments, and avoid any genealogical reference 
to Jacob and his forefathers. The overall perspective is therefore 
greatly changed. Von Nordheim notes the presence of the term Pm 
in the title of the Visions of Amram, but he claims that the actual 
vision in the central section of the composition acquires the function 
of admonitions or rather instructions concerning the conduct of 
Amram's sons. His observation correctly explains the didactic func- 
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tion of the whole work expressly stated in the next line (I. B), but it 
does not concord with his statement about the relationship between 
vision as a literary form and testament as a literary form. He affirms 
that the testamentary form may include other literary forms for which 
it serves as a “Rahmengattung,” but which are foreign to the testa- 
mentary "Gattung"; among the literary genres that are foreign to the 
testamentary form von Nordheim lists visions and dreams. (29) Such 
a distinction effectively discredits the Visions of Amram as a testamen- 
tary genre because the visionary experience contained in the vision of 
the two angels properly corresponds to the term niin found in the title, 
to Amram's predictions about the future of Aaron and Moses, and to 
the didactic character of the whole work. 

The title of the Greek Testaments often preserves the term “words” 
(Лоуо) from the Aramaic Vorlage of the literary pattern 
(T. Sim. 1:1; T. Lev. 1:1; T. Jud. 1:1; T. Iss. 1:1; T. Dan 1:1; 
T. Benj. 1:1), but in some cases the term 610611 is introduced instead 
(T. Reub. 1:1; T. Naph. 1:1; T. Gad 1:1; T. Ash. 1:1; T. Jos. 1:1). It 
is evident that the term ota Or|kr| is secondary in relation to the Visions 
of Amram where it is simply absent. Von Nordheim observes that the 
term is not present in every text considered as a testament, it belongs 
to the juridical language where it denotes the last disposition concern- 
ing one's property before one's death, and in this sense it is not found 
in the Greek Testaments. (30) He thus distinguishes between the mean- 
ing of the Greek term on the one hand and the testamentary form found 
in the Greek compositions on the other. By doing so, however, he does 
not answer the question why the redactors of the Greek texts intro- 
duced the term into the very title of some of the Testaments, and it is 
highly unlikely that they distinguished between the legal meaning of 
the term and its application to the literary form. It is rather certain that 
the introduction of the term is related to conscious redactional activity 
that stressed and brought forth the literary elements related to the death 
of the patriarch. At least in the case of the Visions of Amram calling 
the Aramaic work a testament amounts to an anachronistic transfer of 
later terminology on an earlier work distant in time from the Testa- 
ments for around four hundred years. 

When analyzing the introductory narrative of the Greek Testa- 
ments from the perspective of the literary structure and form found in 


(29) Nordheim 1980: 231: “Weiterhin zeigt sich die Variabilität der Testa- 
mentsform auch darin, daß sie andere Gattungen in sich aufnehmen kann. Das Testa- 
ment wird so zur Rahmengattung. Solche aufgenommenen Gattungen sind: negative 
Bekenntnisreihen, weisheitliche Lehrreden, Rechtsentscheide, Bundesformular, Visio- 
nen, Tráume, Himmelsreisen und Hymnen.” 

(30) See Nordheim 1980: 241. 
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the earlier Aramaic work, the summary heading of the Visions of 
Amram appears as a literary model for the composers of the Greek 
Testaments, but the Testaments do not preserve its full literary struc- 
ture even in one case. It is therefore misleading to reconstruct on the 
basis of the Greek Testaments broad thematic categories and impose 
them on the Aramaic composition. Although the full appreciation of 
the literary structure and form of the Visions of Amram cannot be 
achieved because of the fragmentary nature of the manuscripts, the 
analysis of its introductory narrative points out its careful composition 
and priestly character. The didactic and revelatory elements of the 
Aramaic text suggest the didactic context of knowledge transmission 
where the priestly knowledge is passed on from father to son and the 
principle of endogamy is visibly asserted. The Greek Testaments do 
not present themselves as directly related to the social context of the 
Levitical family where the transmission of priestly lore took place. 
This fact additionally proves that not only the literary form of the 
Aramaic text is different from the testamentary literature, but also the 
setting in life of priestly didactic literature is foreign to the Greek 
Testaments. The omission of Isaac's priestly instruction found in the 
Aramaic Visions of Levi from the Greek Testament of Levi does not 
seem to be casual in this respect. 

The Visions of Amram belong to the same type of didactic and 
revelatory literature as the Visions of Levi and Admonitions of Qahat. 
The chronological interest and didactic forms of knowledge transmis- 
sion found in the Aramaic Astronomical Book points to the same 
Levitical circles as authors or transmitters of the calendaric traditions 
related to Babylonian astrological texts. The metrological section of 
Isaac's priestly instruction in the Visions of Levi (vv. 31—47) builds 
the arithmetical pattern of metrological units on the basis of the lexi- 
cal lists commonly used in the cuneiform scribal education in ancient 
Babylonia in all periods of its attested history. These evident borrow- 
ings into the structure of Jewish priestly culture and religion suggest 
an ongoing and fruitful dialogue with Babylonian didactic and reli- 
gious traditions, hardly seclusion from them. The literary form of the 
Levitical compositions properly expresses these priestly and didactic 
interests. In order to understand them and explain their literary form 
there is no need to have recourse to the Testaments of the Twelve 
Patriarchs, a later Greek composition sometimes called by its redac- 
tors a “testament.” Conversely, the Testaments need to be compared 
with the literary forms preserved in the Aramaic didactic literature in 
order to see the development and modification of the literary forms 
inherent in the Aramaic text of the Visions of Amram. Thus von Nor- 
dheim’s broad thematic categories retrieved from the Testaments and 
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arbitrarily imposed on the much earlier Aramaic text should not be 
taken as methodologically sound literary criteria properly describing 
the literary form of the Visions. The literary genres do change and 
undergo modifications throughout the literary history of human crea- 
tive production, (31) and this process is plainly attested in the Testa- 
ments of the Twelve Patriarchs. 


APPENDIX 


Comparison Between the Introductory Sections of the Testaments 
and the Literary Structure of the Visions of Amram (32) 


T. Reub. 1:1—3a (33) 


`Аутгурафоу 610 ‘Poufu, doa &vexe(Xato toic viols одтоб, тріу 
ў длобдах=ту abtóv, Еу ёкотостф гікостф лёлтф ÉTEL TG болс avTOD. 
2. peta ёт боо TNS TEAsvTHS Toon àppootobvtt ovvnyYOnoav 
&mokéyao0at ADTOV oi vioi адтоб Kai vioi TOV viðv aÙTOÙ. 3. kai 
гілеу афто1с” 


I. A. The term бутіурафоу correctly translates the Aramaic term 475, and 
it appears as the opening word at the beginning of each Testament. The 
Aramaic expression mn Za 2n2 has been substituted by б100&кпс, see T. 
Naph. 1:1; T. Gad 1:1; T. Ash. 1:1; T. Jos. 1:1. In a similar way, Amram's 
name and its priestly genealogy have been substituted by the name of 
Jacob's eldest son, Reuben, but any genealogical indication is missing. 

B. The Greek text omits 915, but it correctly translates the relative 77, cf. LXX 
where dou often translates УШХ (e.g., Gen 1:31; 6:17, 22, etc.). The Ara- 
maic verb “p is correctly rendered with éveteiAato. The first Aramaic 
verb (їп) and the pronoun JAN have been omitted, while the temporal 
expression Dm ava has been substituted with npiv ñ àxo0aveiv adtév; 
see the verb “to die" àroOaveiv in T. Jud. 1:1; боугіу in T. Sim. 1:1; 
длобутскеіу in T. Jos. 1:1. 

C. The year of the patriarch’s death is adduced, the expression ths Cans 
абтоб substitutes ANY >F NAW. 

D. The synchronization with Joseph’s death substitutes the synchronization 
with the beginning of the Egyptian exile, but there is no numerical refer- 
ence to the year of Joseph’s death. 


(31) Generic reflection on transformations of literary genres is conspicuously 
present in modern literary criticism theories, see, e.g., Fowler 1982: 170-190 and cited 
there scholarly literature. 

(32) The literary structure of the initial narrative of the Visions of Amram has 
been discussed in $2 of this study. 

(33) The Greek text of the Testaments is cited according to the critical edition 
by de Jonge and Hollander 1978. 
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II. E-G. Omitted. 


Ш. H-I. In contradistinction to the Aramaic pattern, the Greek text adds the 
information about Reuben's illness and about the ingathering of his sons 
and grandsons who come to visit him. 

Ш. J. There follows a standard formula that introduces direct speech. 


T. Sim. 1:1-2 


“Аутіурафоу Aóyov Zvuebv, ü EAGANOE toig vioig adTOD TPO тоб 
Өаувїу adtov, ёкатостф ғікостф ёте тўс Сойс adtod. ëv Ô Étel 
йтёбауву "Jeng, 2. tjA0gv yàp ёліскёуосдол abtóv йрростоўута, 
Kai £vioy cac &káOtog кої KategiAnosv abtobg кої гілеу abtolc: 


I. A. The term Gvtiypa@ov corresponds to |2275; in the Aramaic expression 
nin Jan an only the word Jan = Aóyov has been preserved, see T. Lev. 
1:1; T. Jud. 1:1; T. Iss. 1:1; T. Dan 1:1; T. Benj. 1:1. Amram's name 
and its priestly genealogy have been substituted by the name of Simeon, 
but any genealogical indication is missing. 

B. The Aramaic text is rather freely rendered here, with the verb éAdAnoe 
introduced probably under the influence of Aóyov; cf. T. Jud. 1:1; T. Gad 
1:1; T. Ash. 1:1. The reference to the day of the patriarch's death is substi- 
tuted by a general temporal phrase про tod Oaveiv adtóv; cf. the verb “to 
die" ànoOaveiv in Т. Reub. 1:1; T. Jud. 1:1; Qmo0vñox8uv in T. Jos. 1:1. 

C. The Greek expression тїс (ос adtod is absent in Aramaic, while the 
phrase 127277 NDIY wn is omitted in Greek. 

D. The synchronization with Joseph's death substitutes the synchronization 
with the beginning of the Egyptian exile, but there is no numerical refer- 
ence to the year of Joseph's death. 


II. E-G. Omitted. 


Ш. H-I. In contradistinction to the Aramaic pattern, the Greek text adds the 
information about Simeon's illness and about the ingathering of his sons 
who come to visit him. Simeon regains his strength, sits down and kisses 
his descendants, cf. T. Reub. 1:5; T. Benj. 1:2. 

Ш. J. There follows a standard formula that introduces direct speech. 


T. Lev. 1:1-2 


*Аутїүрафоу Aóyov Asvi, Оса б1ёӨєто toig vioig ото? лро тїс 
t£A£vti|c отоу, KATH TÜVTO Q rou]couotv kai 060, GLVAVTNOEL ОТОС 
Еос Пиёрас xptogoc. 2. dyiaivov Яу ote éxdAsoev adtobs проб $av- 
тоу: GOON yàp адтФ Ott péet GnoOvyjoKet’ Kai Өте соудудђсоу, 
гілеу лрдс abtobc: 


I. A. The term йутіурафоу corresponds to Up: in the Aramaic expression 
nin Jan 3n» only the word 773 = Aóyov has been preserved, see T. Sim. 
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1:1; T. Jud. 1:1; T. Iss. 1:1; T. Dan 1:1; T. Benj. 1:1. Amram's name 
and its priestly genealogy have been substituted by the name of Levi, but 
any genealogical indication is missing. The omission of any genealogical 
detail in the case of the priestly patriarch is particularly troubling because 
of a large genealogical section in VLev. 62-81. 

В. The verb б1&Өєто does not translate the Aramaic verbs, and it has been 
probably introduced under the influence of ё00ӣкт, cf. T. Zeb. 1:1; T. 
Naph. 1:1; T. Benj. 1:1. The expression про TG TEAEUT}G aùtóv changes 
the preposition 3, omits 0%, and properly translates плу; for TEÀEUTN 
translating the Hebrew nn, see LXX Gen 27:2; Deut 31:29; 33:1; Josh 
1:1; Judg 1:1, etc. 

C. The year of the patriarch's death has been omitted. Note that in the Visions 
of Levi the year of the patriarch's death is mentioned only at the end of the 
genealogical and biographical section in v. 81. The redactors of the Greek 
T. Levi transposed this detail to the end of the whole composition in T. 
Levi 19:4, and set it in the third person singular narrative. 

D. The synchronization with Joseph's death is also missing. The last two 
clauses refer to the future destiny of Levi's sons and stress not the auto- 
biographical account but the visionary character of Levi's predictions 
about the future of his sons, so dominant in the Visions of Levi, see vv. 64, 
67, 98; cf. vv. 99-104. The second source of Levi's foreknowledge of his 
sons' destiny are the books read by him, see VLev. 99. The Greek Testa- 
ment of Levi also dedicates a large section to the previsions about the 
future destiny of Levi's sons (chs. 14—17; cf. ch. 18). 


II. E-G. Omitted. 


Ш. H-I. Verse 2 introduces the information about Levi's good health and 
about his initiative to call his sons. The reason for the ingathering is the 
revelation about Levi's approaching death. The aorist tin “it was 
shown" from ôpáo “to see" assumes that Levi receives a revelation about 
his future; the Visions of Levi frequently use the verb лїп “to see" in rela- 
tion to Levi's visionary experience, see VLev. 1b l. 15,1. 16; 6; 67, 98; v. 
64 (брбо). In the Greek Testament of Levi, the verb ©р@о frequently 
refers to Levi's visions, see 2:7, 8, 9, 11; 3:1; 5:1; 6:8; 8:1, 2; 9:2; 11:3, 
5; cf. 9:3. Note that in v. 1 the narrator stresses the visionary character of 
Levi's predictions about the future of his sons. 

Ш. J. There follows a standard formula that introduces direct speech. 


T. Jud. 1:1-2 


“Аутіурофоу Aóyov Тооба, doa éAGANoE toig vioig адтоб лро тоб 
àro0aveiv avtov. 2. ovvaxOévteg NAVOV проб abtÓv, ко SEITEN 
@ототїс: 


І. A. The term йутїүрафоу corresponds to 121275; in the Aramaic expression 
min Jan 172 only the word Jan = Aóyov has been preserved, T. Sim. 1:1; 
T. Lev. 1:1; T. Iss. 1:1; T. Dan 1:1; T. Benj. 1:1. Amram's name and its 
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priestly genealogy have been substituted by the name of Judah, but any 
genealogical indication is missing. 

B. The Aramaic ^» is omitted, while the verb £AáAmoe does not translate 
the Aramaic text, and was introduced probably under the influence of the 
preceding Aóyov; cf. T. Sim. 1:1; T. Gad 1:1; T. Ash. 1:1. As in other 
cases, the preposition про substitutes the Aramaic 2, and the nominalized 
infinitive тоб длобоуғїу loosely relates to the temporal expression ava 
nn; see the verb “to die" тоб àáxoOaveiv in T. Reub. 1:1; Oaveiv in T. 
Sim. 1:1; ànoðvýoxew in T. Jos. 1:1. 

C. Omitted. 

D. Omitted. 


II. E-G. Omitted. 


Ш. H-I. V. 2 briefly notes that Judah’s sons gather around him, with the 
exclusion of any initiative from the patriarch himself. 
Ш. J. There follows a standard formula that introduces direct speech. 


T. Iss. 1:1 


“Аутіурафоу Aóyov "Icoyáp, коА&ёсас TOUS viobc adtod гілеу abtoic: 


I. A. The term @vtiypa@ov corresponds to (275; in the Aramaic expression 
nin Jan 3n» only the word 773 = Aóyov has been preserved, see T. Sim. 
1:1; T. Lev. 1:1; T. Jud. 1:1; T. Dan 1:1; T. Benj. 1:1. Amram's name 
and its priestly genealogy have been substituted by the name of Issachar, 
but any genealogical indication is missing. 

B. Omitted. 

C. Omitted. 

D. Omitted. 


II. E-G. Omitted. 


Ш. HI. The participle in the clause kaAgouc tobc viobg adtod гілеу 
о9то1 seems to be related to the calling of Aaron (line 8: Кр). 

Ш. J. The Greek clause contains the verb гілеу that introduces direct speech, 
cf. 40543 frg. 1 a, b, c, 9a: п? nw. 


T. Zeb. 1:1-2 

*Аутїүрафоу ZapovAóv, ô ót£0gto toig TEKVOIG UÒTOD ёкотостф 
тетарто Kai бекбто ёте TNNG ÉD avtd, ретй боо ËTN тоб боубтоо 
Toon. 2. Kai einev adtoic 


I. А. The term Gvtiypa@ov corresponds to 15775; the Aramaic expression 
nin Zen 3n» has been omitted. Amram’s name and its priestly genealogy 
have been substituted by the name of Zebulun, but any genealogical indi- 
cation is missing. 
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B. The verb б1&Өєто certainly does not render the Aramaic text, and is 
clearly related to 6100€é«n, cf. also T. Lev. 1:1; T. Naph. 1:1; T. Benj. 
1:1. 

C. The year of the patriarch's life (тўс Zone adt0) is presented in the Ara- 
maic text as the year of his death: лл gn gan 

D. The synchronization with the Egyptian exile has been substituted by the 
reference to Joseph's death, but his age is not mentioned. 


II. E-G. Omitted. 


III. H-I. Omitted 
Ш. J. There follows a standard formula that introduces direct speech. 


T. Dan 1:1-2а 

“Аутіурафоу Aóyov Айу, dv sine toig vioig adtod ёл” ёсуйтоу 
TOV fjuegpov атоо ёкотостф sikootQ TET EtEt тїс ÆG abro. 
2. ҡалЕсас TV татрїйу AÜTOD, гілеу” 


І. A. The term Gvtiypa@ov corresponds to |2275; in the Aramaic expression 
nin Zen 3n» only the word "»n = Aóyov has been preserved, see T. Sim. 
1:1; T. Lev. 1:1; T. Jud. 1:1; T. Iss. 1:1; T. Benj. 1:1. Amram's name and 
its priestly genealogy have been substituted by the name of Dan, but any 
genealogical indication is missing. 

B. The Greek ste does not translate the Aramaic verbs, and the expression 
én’ EOXATOV TOV Ицёрбу adtod paraphrases the Aramaic nna ava. 

C. The year of the patriarch's life (тўс ботс adtod) is presented in the Ara- 
maic text as the year of his death: ял sniv Жп 

D. Omitted. 


II. E-G. Omitted. 


III. H-I. The participle in the clause kaAéoag TV лотрійу adtod, гілеу 
seems to be related to the calling of Aaron (line 8: кр). 

Ш. J. The Greek clause contains the verb einev that introduces direct speech, 
cf. 40543 frg. Та, b, c, 9а: AY onm. 


T. Naph. 1:1—5a 


“Аутіурафоу бтоӨтүкт|с Мефбо ди, Пс блЕ0Ето ëv колрф véXouc adtod, 
Еу ETEL ёкотостф TPLAKOOTH бёотёрф TNS ойс оёто?. 2. соу ЛӨбутоу 
TOV viðv офтоб Еу Ербоио руї, TETAPTYH тоб LNVdc, bytatvovtos 
афтоб, émoinoe ósginvov avtoic Kai кобоуо. 3. Kai рети то 
&EonvicOf|vat abtóv TÒ прах, гілеу а®тоїс бті `Алобуђско` Kai ойк 
&níctzvov ALTHO. кої ELAOYOV KUPLOV £kpataíoogv STL нетй TO 
deinvov то xy0£c дйлодауєїтол. 5. ђрёото обу ÀÉYEIV toig vioic ADTOD" 


І. A. The term Gvtiypa@ov correctly translates the Aramaic term |3079. The 
Aramaic expression nim 799 2n» has been substituted by бладйкис, see 
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T. Reub. 1:1; T. Gad 1:1; T. Ash. 1:1; T. Jos. 1:1. In a similar way, 
Amram's name and its priestly genealogy have been substituted by the 
name of Naphtali, but any genealogical indication is missing. 

B. The verb б1ёӨєто certainly does not render the Aramaic text, and is clearly 
related to бї@Өтүктүс, cf. also T. Lev. 1:1; T. Zeb. 1:1; T. Benj. 1:1. The 
Greek expression ёу ҡолрф тёЛоос̧ офто? paraphrases the Aramaic ava 
nna. 

C. The year of the patriarch's life (тїс Coñç adtov) is presented in the Ara- 
maic text as the year of his death: nn» Rn1D wn. 

D. Omitted. 


II. E-G. In v. 2 Naphtali's sons gather in order to take part in a feast of food 
and wine. This circumstance is not found in the introductory narrative of 
the Greek Testaments, and it seems to be influenced by the Visions of 
Amram in this respect. However, the Aramaic tradition is tangibly modi- 
fied, because the Greek text does not speak about the wedding of Naphta- 
li’s sons, and thus any reference to endogamy is omitted. 


Ш. H-I. Similarly to the Aramaic account, the Greek text in vv. 3-4 reports 
what happened after the feast, but the attention is focused on Naphtali's 
imminent death. Differently from the Aramaic text, the patriarch does not 
call his sons, because the feast was made for them (v. 2), and thus they are 
already present around him. 

Ш. J. The standard formula that introduces direct speech includes the refer- 
ence to the patriarch's sons, cf. v. 2. 


T. Gad 1:1 


"Aviiypaqov бла9йктс Габ, à &AGAnoev abtóc toig vioig adtod v 
ётёт ёкотостф гікоотф &Вӧбро’ ботс aótoO Aéyov: 


І. A. The term дутіурофоу correctly translates the Aramaic term pwa. The 
Aramaic expression nin "n an> has been substituted by бі00лкцс, see 
T. Reub. 1:1; T. Naph. 1:1; T. Ash. 1:1; T. Jos. 1:1. In a similar way, 
Amram's name and its priestly genealogy have been substituted by the 
name of Gad, but any genealogical indication is missing. 

В. The Aramaic 5 is omitted, while the verb £AóXmoev does not translates 
the Aramaic text, see T. Sim. 1:1; T. Jud. 1:1; T. Ash. 1:1. 

C. The year of the patriarch's life (Сфйс адтоб) is presented in the Aramaic 
text as the year of his death: An ^ gn wn. 

D. Omitted. 


II. E-G. Omitted. 


Ш. Н-І. Omitted. 
Ш. J. The participle Аёүоу introduces direct speech, cf. 40543 frg. la, b, c 
9a. 
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T. Ash. 1:1-2а 


"Aviiypaoov біобтіктс "Aor]p, à éAGAnoEv toig vioig AÙTOÙ ёко- 
tootQ гікоотф Екто ёте Cons UÒTOD. 2. Еті bytatv@v sine трос 
адтоос” 


І. A. Тһе term йүтіурафоу correctly translates the Aramaic term Up. The 
Aramaic expression mmn 793 2n» has been substituted by бладйкис, see 
T. Reub. 1:1; T. Naph. 1:1; T. Gad 1:1; T. Jos. 1:1. In a similar way, 
Amram's name and its priestly genealogy have been substituted by the 
name of Asher, but any genealogical indication is missing. 

B. The Greek €AGAnoev does not render the Aramaic verbs, similarly to T. 
Sim. 1:1; T. Jud. 1:1; T. Gad 1:1. The Aramaic expression ялт ava has 
been omitted. 

С. The year of the patriarch's life (бо1с о0тоб) is presented in the Aramaic 
text as the year of his death: Ania ^" gn wn. 

D. Omitted. 


II. E-G. Omitted. 


Ш. H-I. The reference to Asher's being still in good health in v. 2a consti- 
tutes a later development, not present in the Aramaic text of the Visions of 
Amramcf. also T. Lev. 1:2; T. Naph. 1:2. 

III. J. The clause sine лрдс абтофс introduces direct speech, cf. 40543 frg. 
la, b, c 9a. 


T. Jos. 1:1 


“АутіуроФоу бакс Imong. £v TO НӨЛ abtóv @фтобутокв1у 
колёсос тоос viobc офто? Kai TOs dógAqobc офто? гілеу abtoic 


І. A. The term dvtiypa@ov correctly translates the Aramaic term |3079. The 
Aramaic expression mm 793 2n» has been substituted by бладйкис, see 
T. Reub. 1:1; T. Naph. 1:1; T. Gad 1:1; T. Ash. 1:1. In a similar way, 
Amram's name and its priestly genealogy have been substituted by the 
name of Joseph, but any genealogical indication is missing. 

B. The Greek circumstantial expression ëv t LÉAAELV adTOV блобуйокеіу 
paraphrases the Aramaic text that does not use the verb (mm ауа) and 
refers to the day of the death; cf. the verb “to die" àroOaveiv in T. Reub. 
1:1; T. Jud. 1:1; 0aveiv in T. Sim. 1:1. 

C. Omitted. 

D. Omitted. 


II. E-G. Omitted. 


Ш. H-I. The participle kakéoaç and the expression £ix£v adtoic introduce 
direct speech, cf. 40543 frg. la, b, с 8-9a n» nm... кәр. While the refer- 
ence to his sons (то0с viobs adtov) can be explained as a remnant from 
I. B in the Aramaic text, the calling of his brothers (tovc G5eA@obs офтоб) 
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does not certainly stem from the Aramaic pattern, but it depends on Gen 
50:24 where Joseph addresses his brothers before his death; cf. T. Reub. 
1:4. 

Ш. J. The clause Siren адтоіс introduces direct speech, cf. 40543 frg. la, 
b, c 9a. 


T. Benj. 1:1-2а 


“Аутіүрафоу Xóyov Beviapiv, Фу 81ё0єто тоїс vioic адтоб, (сас Étn 
Exatov кікосвілеуте. 2. kai PLANOUG adtods гілеу” 


I. A. The term йутіурафоу corresponds to (575; in the Aramaic expression 
nin Jan an only the word "»n = Aóyov has been preserved, see T. Sim. 
1:1; T. Lev. 1:1; T. Jud. 1:1; T. Iss. 1:1; T. Dan 1:1. Amram's name and 
its priestly genealogy have been substituted by the name of Benjamin, but 
any genealogical indication is missing. 

B. The verb б1&0єто certainly does not render the Aramaic text, and is 
clearly related to біо0тктүс cf. also T. Lev. 1:1; T. Zeb. 1:1; T. Naph. 
Ih 

C. The participle СИсос is nowhere to be found in the Aramaic text that refers 
to the year of the patriarch's death, cf. 

mi CT NDIV Nn. 

D. Omitted. 


II. E-G. Omitted. 


Ш. H-I. The phrase 1Anous adtobtc is not related to the introductory nar- 
rative of the Visions of Amram, but see T. Reub. 1:5; T. Sim. 1:2. 
III. J. The verb гілеу introduces direct speech, cf. 40543 frg. la, b, c 9a. 
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Henryk DRAWNEL 


RETHINKING THE RELATIONSHIP 
BETWEEN 4OINSTRUCTION AND 
BEN SIRA 


Summary 


Since the publication ofQInstruction, many scholars have compared 
this sapiential work with Ben Sira. Certain commentators have examined the 
language and themes in these works to suggest the same period of composi- 
tion and even a dialogue between the sage Ben Sira and those responsible for 
4QInstruction. This paper analyzes the evidence and the relationship between 
these two texts. Despite such commonalities as the use of the Genesis creation 
stories to address sin and human accountability, the differences between the 
two works on eschatology, the search for knowledge, and such mundane mat- 
ters as surety are significant. 4QInstruction has more common vocabulary 
with the rest of the Dead Sea Scrolls corpus than with Ben Sira and does not 
necessarily date from the same period as the more elite sage. Comparative 
analysis of 4QInstruction and Ben Sira highlights significant parallels, but 
there are also major differences that point to the diversity of the wisdom 
tradition during the Second Temple period. 


Introduction 


QINSTRUCTION (Musar le-Mevin), the longest sapiential work from 
the Dead Sea Scrolls corpus, combines the practical advice of 
an established wisdom tradition with the promise of eternal life 
for the righteous elect. (1) The addressee in this text, referred to as a 


(1) The document is preserved in /02640415-418, 423, and there are at least 
six copies. Initially titled Sapiential Work A, the common name is now 4Q/nstruction. 
For the primary edition of the text, see J. Strugnell and D.J. Harrington, Qumran Cave 
4.XXIV: Sapiential Texts, Part 2. 4QInstruction (Miisar Lé Mévin): 4Q415ff. With a 
re-edition of 1026 (DJD 34; Oxford: Clarendon Press, 1999). For other detailed anal- 
yses of structure and the best reading for the various fragments, see also E.J.C. Tigche- 
laar, To Increase Learning for the Understanding Ones: Reading and Reconstructing 
the Fragmentary Early Jewish Sapiential Text 4QInstruction (STDJ 44; Leiden: Brill, 
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P2n/mevin (“understanding one"), receives warnings оп a host of 
practical matters, including farming, surety, and family relations. At 
the same time, the author of 4QInstruction places great emphasis оп 
a mystery concept. The phrase mmi т/га? nihyeh (often translated as 
the “mystery that is to be") appears repeatedly and seems to describe 
God's master plan for the universe, including eschatological reward 
for the elect category in this text. (2) In several fragments, 4QInstruc- 
tion promises eternal life to those righteous persons with access to the 
raz nihyeh. 

As this combination of pragmatic advice and apocalyptic eschatol- 
ogy continues to receive attention in scholarly discussions, many basic 
issues remain open for debate, such as where to place this text chrono- 
logically and the relationship between 4Q/nstruction and other texts of 
the Second Temple period, especially sectarian documents from the 
Dead Sea Scrolls corpus. The fragmentary state of 4Q/nstruction and 
obscure nature of much of the advice make it very difficult to reach 
definitive answers. For example, we do not know with certainty 
whether to take the frequent poverty language in the text literally or 
figuratively, nor can we determine the level of cohesiveness for the 
group being addressed in this text. (3) Since 4QInstruction is part of 
the Scrolls corpus, most commentators have asked whether the docu- 
ment is sectarian and how it relates to the defined communal structures 
of the yahad. The extant fragments share important vocabulary with 
the undisputed sectarian literature, but at the same time 4Q/nstruction 
affirms individual ownership of property, traditional family life, and 
fluidity with the larger society. All of these factors have added to the 
puzzlement over the exact provenance and date for this sapiential text. 

In searching for a specific background, one frequent move is to 
compare 4QInstruction with Ben Sira and to situate it within the same 
timeframe, in the early part of the second century B.C.E. (4) Since 


2001); J.-S. Rey, 4QInstruction: sagesse et eschatologie (STDJ 81; Leiden: Brill, 
2009). 

(2) The raz nihyeh phrase appears more than 20 times in 4Q/nstruction. It con- 
sists of the noun 17, followed by a лір“ al participle of the verb “to be" (та). The term 
тл also occurs in Daniel and 1 Enoch, where it generally refers to the content of a 
divine revelation (e.g., Dan 2:28). This phrase can also be found in the Book of Mys- 
teries (1027 1 1 3-4) and the Community Rule (105 11:3-4), and therefore it was 
known within the yahad. 

(3) MJ. Goff, The Worldly and Heavenly Wisdom of 4QInstruction (STDJ 50; 
Leiden: Brill, 2003), 148-55, cites the difficulty of understanding many of the financial 
references in 4QInstruction (1.е., do some of the phrases cite actual hardships or met- 
aphorical poverty? ). 

(4) Like many modern studies, the current discussion will use “Ben Sira" to 
refer to the Wisdom of Ben Sira (also called Sirach and Ecclesiasticus) and the author 
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Ben Sira is the longest extant Second Temple instruction and we can 
date the sage's advice with relative precision, such an approach is 
understandable. (5) Certain similarities between the two sapiential 
texts have fueled the comparison and tendency to locate 4QInstruction 
during the pre-Maccabean era. Like the author of 4QInstuction, the 
Jewish sage Ben Sira addresses such matters as borrowing and lend- 
ing, filial piety, and the shadow of death in the human experience. In 
addition, common terms and linguistic constructs with Sirach have 
influenced the placement of 4QInstruction during this period. 

Since the publication of 4QInstruction, several commentators 
have considered this relationship, but the recent critical edition by 
J.-S. Rey makes the most forceful case for an overlapping date and a 
"dialogue" between the two sapiential works. (6) Rey cites common 
terminology, including the following interdictory formula: ...">N 
TP...»opn (“Do not do this... lest...”) (19 times in 4QInstruction 18 
times in Ben Sira). (7) He also notes a similar application of the fifth 
commandment (Exod 20:12; Deut 5:16) in 40416 2 iti 15-19 and Sir 
3:1-16. According to Rey's detailed, innovative analysis, the line 
between honoring one's parents and honoring God is unmistakably 
traced in both texts. (8) Rey is careful to distinguish the social milieu 
of 4QInstruction from the more elite provenance of Ben Sira, and he 
notes the absence of an eschatological framework in the latter text. 
Even with divergent social locations and perspectives on the afterlife, 
he suggests a dialogue between the two works on these and other 


responsible for its content. The common abbreviation Sir will precede chapter and 
verse citations, and Sirach will be used as an alternative title for the book. 

(5) Based on the reference to Ptolemy VII Euergetes in the grandson's prologue 
and the approximate length of two generations, the period in which Ben Sira had his 
career and wrote this instruction (early second century B.C.E.) is not in dispute. The 
Wisdom of Ben Sira is presented as the product of a lengthy career and does not indi- 
cate an awareness of the persecutions under Antiochus IV Epiphanes (175-164 B.C.E.). 
The praise of Simon II (219-196 B.C.E.) in Sir 50:1-21 suggests that Ben Sira and this 
high priest were at least near contemporaries, although these words could have been 
written after Simon's death. See J.J. Collins, Jewish Wisdom in the Hellenistic Age 
(OTL; Louisville: Westminster John Knox Press, 1997), 23. 

(6) For earlier studies, see О.С. Harrington, “Two Early Jewish Approaches to 
Wisdom: Sirach and Qumran Sapiential Work A," in The Wisdom Texts from Qumran 
and the Development of Sapiential Thought (ed. C. Hempel, A. Lange, and H. Lichten- 
berger; BETL 159; Leuven: Leuven University Press/Peeters, 2002), 263-75; M.J. Goff, 
The Worldly and Heavenly Wisdom of 4QInstruction; B.G. Wright, “The Categories of 
Rich and Poor in the Qumran Sapiential Literature," in Sapiential Perspectives: Wisdom 
Literature in Light of the Dead Sea Scrolls, Proceedings of the Sixth International Sym- 
posium of the Orion Center for the Study of the Dead Sea Scrolls and Associated Lit- 
erature, 20-22 May, 2001 (ed. J.J. Collins et al.; STDJ 51; Leiden: Brill, 2004), 101-25. 

(7) Rey, 4QInstruction: sagesse et eschatologie, 18. 

(8) Rey, 4QInstruction: sagesse et eschatologie, 183-226. 
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issues. When assessing the thematic similarities and the common 
vocabulary in Ben Sira and 4Q/nstruction, he concludes “Si l'on con- 
sidére également l'argument linguistique, il apparait clairement qu'ils 
doivent étre plus ou moins contemporains." (9) 

The relationship between 4Q/nstruction and Ben Sira merits care- 
ful study, and there are enough parallels to demonstrate certain mutual 
interests and roughly similar periods of composition. The common- 
alities between the two sapiential texts allow us to identify important 
developments in the Second Temple wisdom tradition, and this factor 
alone makes the inquiry worthwhile. For example, the common appli- 
cation of the Genesis creation stories in these two texts points to an 
innovative move within sapiential circles during this period that is 
absent from earlier instructions like Proverbs. 

Yet the hypothesis of a dialogue is inconclusive at best, and it is 
far from clear that 4QInstruction dates from the same period as Ben 
Sira. A thematic and linguistic comparison indicates similarities, but 
also disparate viewpoints, generic conventions, and audiences. Since 
they come from such different rungs on the socioeconomic ladder, it 
is implausible to suppose a rivalry or even an ongoing conversation 
between Ben Sira and those responsible for 4Q/nstruction. Moreover, 
the linguistic commonalities cited by Rey do not necessitate an identi- 
cal period for the two texts, and in some cases the link is not as strong 
as his recent edition suggests. Terminological affinities between 4QIn- 
struction and other documents from the Dead Sea Scrolls corpus are 
more compelling and might point to a later date for this fragmentary 
sapiential work. The following discussion will examine these texts 
more closely in order to test the relationship between the two docu- 
ments. Our analysis will highlight significant parallels, but it will also 
demonstrate divergent perspectives on a host of matters, including the 
acquisition of knowledge, eschatology, and the acceptability of specu- 
lative wisdom. This inquiry will show that comparative study between 
the texts is fruitful, but the differences remain considerable and point 
to the diversity of the wisdom tradition during this period. 


Social Location 


In terms of background, commentators have identified Ben Sira 
as a scribal-sage and a member of the "retainer" class, meaning that 
he served among the elite. (10) The author's discourse reflects this 


(9) Rey, 4QInstruction: sagesse et eschatologie, 334. 

(10) B.G. Wright, “‘Fear the Lord and Honor the Priest’: Ben Sira as Defender 
of the Jerusalem Priesthood," in The Book of Ben Sira in Modern Research: Proceed- 
ings of the First International Ben Sira Conference, 28-31 July 1996, Soesterberg, 
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social location: he refers to himself as a “scribe” (чәто/уүраниолеос) 
in Sir 38:24. Ben Sira's optimistic assessment of this profession sug- 
gests a similar role for his pupils, who will themselves teach wealthy 
benefactors and depend on good relationships with the upper classes. 
As he educated future scribes, Ben Sira had to cultivate a careful 
relationship with powerful individuals, including priests, in order to 
maintain his livelihood. In this pursuit, he lauds the opportunities of 
his own profession: “Do not slight the discourse of the sages, but 
busy yourself with their maxims; because from them you will learn 
discipline and how to serve princes" (Sir 8:8). The use of хт? (“to 
serve") in this verse implies a subservient role for scribal-sages, but 
one that included frequent interactions with the elite and the perks that 
go with these associations. Ben Sira explains to his charges their 
unique potential: other occupations do not afford one the opportunity 
to “attain eminence in the public assembly" or “expound discipline 
or judgment" (Sir 38:33). 

With regard to those below him in the social hierarchy, the mes- 
sage in Sirach is mixed. On the one hand, the sage enjoins his audi- 
ence to avoid corruption and care for the poor, and he repeatedly 
emphasizes the importance of almsgiving (Sir 3:30; 7:10; 12:3; 
17:22; 29:8, 12; 35:4; 40:17, 24). He also criticizes aspects of the 
mercantile professions, most notably the temptation to defraud others 
in the endless pursuit of profit (Sir 26:29-27:2). (11) Despite these 
bold injunctions regarding the pitfalls of buying and selling, his tone 
towards the non-scribal classes can be patronizing. He belittles manual 
labor, even as he recognizes its necessity for the functioning of an 
orderly society. In comparing the opportunities of the scribe with 
other professions, he asks, “How can one become wise who handles 
the plow, and who glories in the shaft of a goad, who drives oxen and 
is occupied with their work, and whose talk is about bulls?" (Sir 
38:25). 


Netherlands (BZAW 255; Berlin: de Gruyter, 1997), 195-96, detects a hierarchical 
perspective in Ben Sira, where the author is part of the “retainer class,” consisting of 
educated “scribe-sages” who served the priestly elite and other powerful individuals, 
including Greek officials. See also К. Horsley and P. Tiller, “Ben Sira and the Sociol- 
ogy of the Second Temple,” in Second Temple Studies III: Studies in Politics, Class, 
and Material Culture (JSOTSup 340; London: Sheffield Academic Press, 2002), 
74-108. 

(11) On the concern for the poor in this text, see B.G. Wright and C.V. Camp, 
“Мо Has Been Tested by Gold and Found Perfect?’: Ben Sira's Discourse of Riches 
and Poverty,” Hen 23 (2001): 153-74; Collins, Jewish Wisdom, 29-33. The incisive 
critique is remarkable for someone in Ben Sira’s position, especially since he served 
the elite. 


560 SAMUEL L. ADAMS 


In contrast to Ben Sira's advice to scribal-sages, the addressees 
of 4QInstruction are not part of the retainer class, and their financial 
status seems to be much more precarious. Significantly, the root 52% 
never appears in 4Q/nstruction, and the author does not advise his 
listeners on how to treat those on the margins. Rather, the audience 
for this text seems to be poor themselves. This sapiential document 
contains numerous warnings regarding debt, standing surety for some- 
one, and poverty terms such as mona. Many of the extant fragments 
suggest that the addressees of 4QInstruction require good judgment in 
order to satisfy basic requirements. For example, “Do not reach for 
what is beyond the range of your power, lest you stumble, and your 
disgrace becomes exceeding[ly] great. [Do not зе] your soul for 
money” (40416 2 ii 15-17). (12) Additional passages reflect hardship 
and the need for business acumen: “And you, when you lack food, 
[br]ing your lack and your surplus [together; wh]en you have surplus, 
bring (it) to his place of business, and take your portion from him, and 
do not take any mor[e" (40417 2 1 17-18). (13) Direct advice of this 
type to struggling persons never appears in Ben Sira. 

For these individuals teetering between self-sufficiency and pen- 
шу, the fragments of 4QInstruction point to an agrarian background 
for certain recipients of the advice. For example, “observe the fixed 
times of the summer, and gather your produce at its time" (40423 5 
5). In addition, the reference to “your basket" (231071) іп 40418 
126 i1 12 also reflects an agricultural setting. (14) Subsistence farmers 
in most contexts face the chronic anxiety of a potentially bad harvest 
and the onset of debt. In this particular document, the addressee is told 
to remain alert to his self-interest and the threat of immediate peril, 
while not taking more than he needs: “Be an advocate for your own 
(business) interests” (40417 2 1 12, translation mine). In a socioeco- 
nomic context where the audience members are struggling, the raz 
nihyeh and the promise it brings have a mitigating effect on current 
difficulties: “[Consider the raz] nihyeh and grasp the birth-times of 


(12) C.M. Murphy, Wealth in the Dead Sea Scrolls and in the Qumran Com- 
munity (STDJ 40; Leiden: Brill, 2002), 182-84, argues persuasively that much of this 
fragment (40416 2 ii) addresses a situation of debt-bondage. 

(13) On the proper translation for these lines, see E.J.C. Tigchelaar, “1172 Хол 
іп 4QInstruction (40418 64 + 199 + 66 par 40417 1 i 17-19) and the Height of the 
Columns of 40418," RevQ 18 (1998): 589-93. This advice refers to prudent business 
transactions and not to the Тп” of the rule books. For the translation “his place of busi- 
ness," see M.J. Goff, Discerning Wisdom: The Sapiential Literature of the Dead Sea 
Scrolls (VTSup 116; Leiden: Brill, 2007), 55 n. 184. The subject matter is the buying 
and selling of goods with another individual. 

(14) Cf. 40418 103 ii and the apparent allusion to mixing crops. 
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salvation, and know who will inherit glory and [о |” (40417 2 1 
10-11). The largely urban advice in Sirach does not reflect such a 
setting, nor does the more elite sage present an eschatological frame- 
work for his maxims (see below). 

4QInstruction has a refrain that underscores the addressee’s dif- 
ficult situation: “You are poor.” (15) Contrary to certain arguments 
about this declaration, which is unique in Second Temple instructions, 
the “you are poor” refrain is not symbolic or metaphorical, but an 
acknowledgment of actual financial challenges. (16) Even if most 
occurrences of this phrase are clustered in one extant column, the 
specificity about economic matters throughout 4Q/nstruction suggests 
a situation of real poverty for many recipients of this advice. (17) For 
example, a person in need (71077) can expect to find an unsympa- 
thetic, “tight-fisted” lender when seeking to provide for his family 
(40417 2 1 21-24). (18) Such a warning indicates concrete scenarios 
and not spiritual poverty. 

Much advice in this text counsels the “poor” addressees of 4Q/n- 
struction about how to avoid destitution, including repeated warnings 
against going surety for someone. Clear prohibitions concerning the 
practice appear in 40415 8 2 (23уг YN) and 40418 88 3. The text of 
40416 2 п 4-6 is fragmentary, but the subject matter also seems to be 


(15) Statements of this type in 4QInstruction use Pax and w/w. See 40415 
6 2; 40416 21120; 40416 2 iii 2, 8, 12, 19; 40416 177 5. 

(16) В.С. Wold, “Metaphorical Poverty in ‘Musar le Mevin’,” JJS 58 (2007), 
149, argues that much of the poverty language in 4QInstruction is symbolic and that 
the author conveys the inferiority of human beings in relation to the angels (Ge, 
humanity lacks the spiritual wealth of angels). In support of this argument, Wold 
points to the cluster of “you are poor” refrains before the possible allusion to angels 
(referred to as 572771) in 40416 2 iii 11. In contrast, Wright, “The Categories of Rich 
and Poor in the Qumran Sapiential Literature," 112, claims that references to the 
addressee's poverty should for the most part be taken as actual descriptions. The latter 
position is more persuasive: even though some of the economic vocabulary in 4Q/n- 
struction is symbolic and eschatological (e.g., “an inheritance of glory" [72> nman] 
in 40416 2 iii 11-12), this does not negate the many references to difficult circum- 
stances throughout the text. 

(17) D.F. Jefferies, Wisdom at Qumran: A Form-Critical Analysis of the Admo- 
nitions in 4QInstruction (Gorgias Dissertations, Near Eastern Studies 3; Piscataway: 
Gorgias Press, 2004), 160-209, catalogues the financial references in the extant frag- 
ments. 

(18) With regard to the rationale behind this refrain, it is reasonable to ask why 
the author of this text would repeatedly remind listeners of their obvious predicament. 
For those facing the possibility of debt-slavery, this refrain might serve as pointed 
motivation for diligence and prudence (1.е., since “you are poor,” extra caution is in 
order - see 40416 2 iii 12-13). The need for pragmatism is a common topic in earlier 
sapiential texts (e.g., Prov 21:5), and the acute circumstances for the audience of 
4QInstruction make any financial advice even more important. 
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surety: “For the purse of your treasure/s/ [you] have ha[nded over 
to your creditor on account of your neighbors]; (in so doing) you 
[have given] your life. Quickly give what is his and take your purse 
back." (19) In these examples, especially 40416 2 ii 4-6, the advice 
reflects the pragmatic approach found in Prov 6:1-5 and related pas- 
sages (Prov 11:15; 17:18; 20:16). For the struggling addresses of 
4QInstruction, risky loan guarantees might lead to even more pre- 
carious circumstances, especially when a person has little collateral. 
Therefore, one should avoid the practice of surety. 

Sirach, on the other hand, contains a cautious endorsement of 
surety in a manner that differs from both Proverbs and 4QInstruction. 
The clearest passage on the topic is Sir 29:14-20. Like 4QInstruction, 
Ben Sira refers to surety as an endeavor that risks the life of a guaran- 
tor (Sir 29:15; cf. Deut 24:6). (20) The sage recognizes the dangers 
of the practice: “Being surety has ruined many who are prosperous, 
and has tossed them about like waves of the seait has driven the influ- 
ential into exile, and they have wandered among foreign nations" (Sir 
29:18). Yet he urges his listeners to become a guarantor if at all pos- 
sible: “Assist your neighbor to the best of your ability, but be careful 
not to fall yourself" (Sir 29:20). In this passage, Ben Sira concerns 
himself with how those “who are prosperous" respond to financial 
inequality; he does not address persons with more limited resources. 

The discrepancy with 4Q/nstruction on this point has been rec- 
ognized by many scholars, including Rey. (21) If the difference is 
granted, then it becomes less likely to suppose a dialogue between the 
two texts, since Sirach reflects no direct interest in the financial situ- 
ation of individuals like the теуіп of 4QInstruction. Nor can we posit 
similar periods of composition based on this theme, since surety 
remains a common topic in Jewish instructions throughout the Second 
Temple period (and earlier). 

It is also noteworthy that the author of 4QInstruction does not 
vilify material assets, nor does he critique those who are in positions 
of economic power. In the usual mold of the ancient Near Eastern 
wisdom tradition, this sapiential text lifts up financial holdings as a 
gift from God that persons should enjoy with gratitude (e.g., 404172 
1 19-20). As long as an individual does not hoard resources or defraud 
his neighbor, he can seek financial security (40416 2 ii 17-20). In this 
respect, class conflict is not a theme in the extant fragments, and this 


(19) This translation follows the transcription in DJD 34, reading np Y» 328 Tn 
in lines 5-6 of the fragment. 

(20) See Goff, Worldly and Heavenly Wisdom, 141. 

(21) Rey, 4QInstruction: sagesse et eschatologie, 107, 334. 
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sapiential document urges listeners to make a living for themselves in 
difficult conditions. 4Q/nstruction in fact warns against assuming an 
intrinsic connection between poverty and election: “You are poor, 
(but) do not say, ‘I am poor, so I canno[t] seek knowledge.’ Bend your 
shoulder to all discipline" (40476 2 iii 12-13, translation mine). (22) 
Similarly, the addressee cannot use poverty as an excuse for poor 
behavior: “Honor your father in your poverty, and your mother in 
your steps" (40416 2 iii 15-16). The author of 4Q/nstruction concerns 
himself with those struggling persons who are privy to the enigmatic 
raz nihyeh, and the poverty language in the text indicates the circum- 
stances of this particular audience. Larger social commentary is not 
part of the agenda in this text, and this factor makes it less likely that 
4QInstruction is in conflict or even discussion with more elite instruc- 
tions like Ben Sira. (23) 

Both of these texts contain priestly language, and this raises the 
question of a cultic context for all or part of these instructions. (24) In 
4QInstruction, one fragment in particular (40418 81) has led to spec- 
ulation about the target audience and whether it includes priests. The 
statement in 40418 81 3 that “he is your portion and your inheritance 
among the sons of Adam" is an allusion to Num 18:20, where the 
Lord is the protector of Aaron and his priestly line. (25) Such lan- 
guage might indicate a direct address to a coterie of priests. (26) This 
is not necessarily the case, however: Elgvin argues persuasively that 
this section encourages all recipients of their share in a glorious inher- 
itance. (27) The mixture of royal and cultic language in 4QInstruction 


(22) This is yet another difference with Ben Sira, who emphasizes the leisure 
time for reflection afforded to the scribe. In contrast, the addressees of 4Q/nstruction 
have to focus their attention on daily living, but this does not excuse them from the 
requirements of meditating on the raz nihyeh and engaging in upright conduct. 

(23) This is in contrast to the Epistle of Enoch, which labels the poor as right- 
eous and castigates the wealthy (e.g., / En. 94:8; cf. Luke 12:13-21). For a discussion 
of wealth and poverty in the former texts, see G.W.E. Nickelsburg, “Revisiting the 
Rich and Poor in 1 Enoch 92-105 and the Gospel according to Luke," SBLSP 37 
(1998): 579-605. 

(24) 40416 2 iv 7-10 and the discussion of vows (the husband/wife context does 
not seem to be priestly or Temple-related); 40423 3 4-5 and the consecration of the 
first-born. With regard to Sirach, see 7:29-31 and 34:21-35:13 and the praise of Aaron 
(45:6-22) and Simon (50:1-24). 

(25) See Num 18:20 and the Lord's statement to Aaron: “I am your share and 
your possession among the Israelites.” 

(26) C. Fletcher-Louis, АЙ the Glory of Adam: Liturgical Anthropology in the 
Dead Sea Scrolls (STDJ 42; Leiden: Brill, 2002) 178-79, argues that this line and all 
of 40418 81 represent an address to Aaronic priests, who were responsible for dis- 
seminating the message of 4QInstruction. 

(27) T. Elgvin, “Priestly Sages? The Milieus of Origin of 4QInstruction and 
4QMysteries,” in Sapiential Perspectives: Wisdom Literature in Light of the Dead Sea 
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seems to be symbolic rather than literal and was probably not written 
by or for priests. (28) In these declarations, separation from the 
“fleshly spirit" category is encouraged (40418 81 2). Such a dualistic 
understanding resembles the contrast in 40417 1 i 13-18 between the 
elect audience of 4QInstuction, the “spiritual people," and the “fleshly 
spirit," who do not understand the difference between good and evil 
(cf. 40416 1). This type of language, including the use of priestly 
terms, encourages the audience for 4QInstruction to conduct them- 
selves in a manner that befits their holy status. Yet this does not make 
the addressees priests. The Temple, Zion theology, and the responsi- 
bilities of cultic officials are not explicit concerns in this text. (29) 
For his part, Ben Sira clearly acknowledges the important office 
of priest: “With all your soul fear the Lord, and revere his priests” 
(Sir 7:29). Drawing upon the Torah, the sage understands the require- 
ment to share one's holdings with the priests to be obligatory: “Fear 
the Lord and honor the priest, and give him his portion, as you have 
been commanded..." (Sir 7:31). (30) Such explicit devotion did not 
appear in earlier instructions like Proverbs, and this feature indicates 
Ben Sira's devotion to the Torah. Moreover, as Wright and others 
have shown, Ben Sira needed the acceptance of the priestly authorities 
to pursue his scribal profession (contrast Prov 25:1 and the reliance 
on royal favor among earlier sages). Along with the moral require- 
ment to support the priests, the inclusion of such language indicates 
the sage's social position and need to cultivate relations with the pow- 
erful classes. (31) As a member of the retainer class, Ben Sira has to 


Scrolls, Proceedings of the Sixth International Symposium of the Orion Center for 
the Study of the Dead Sea Scrolls and Associated Literature, 20-22 May, 2001 (ed. 
J.J. Collins et al.; STDJ 51; Leiden: Brill, 2004), 67-89. 

(28) Several statements in 40418 81 (e.g., line 4: “he has placed you as a holy 
of holies [over all] the earth") imply special status for the elect audience and ultimately 
fellowship with the angels, rather than a priestly Sitz im Leben. The same type of 
elevation occurs in 40417 1 i (where the “fashioning” of {711% [who represents Adam] 
is in the pattern of the “holy ones"). See J.J. Collins, *Sectarian Consciousness in the 
Dead Sea Scrolls," in Heavenly Tablets: Interpretation, Identity and Tradition in 
Ancient Judaism (ed. L. LiDonnici and A. Lieber; JSJSup 119; Leiden: Brill, 2007), 
190-91. Tigchelaar, To Increase Learning, 236, argues that 40418 81 and 40415 
1 11-2 i are directed at priests, but other sections of the text have alternative target 
audiences. 

(29) See Goff, Worldly and Heavenly Wisdom, 12; Elgvin, “Priestly Sages,” 
80-84. 

(30) For the background of this reference, see Exod 29:27; Lev 7:31-34; Deut 
18:3. 

(31) H. Stadelmann, Ben Sira als Schriftgelehrter: Eine Untersuchung zum 
Berufsbild des vor-makkabüischen Sofer unter Berücksichtigung seines Verhältnisses 
zu Priester-, Propheten- und Weisheitslehrertum (WUNT 2; Tübingen: Mohr, 1981), 
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concern himself with powerful benefactors, including the established 
priesthood, while the maxims of 4QInstruction point to individuals 
more on the margins of the society who would not have come into 
regular contact with such persons. 

When considering social location, much attention has focused 
on whether 4QInstruction reflects a “sectarian” origin. This com- 
plex question can only receive brief attention here. (32) These frag- 
ments contain particularistic claims, including the idea of select 
knowledge for a righteous few (e.g., 40417 1 1 13-18), and this is 
analogous to some of the rule books from the Dead Sea Scrolls cor- 
pus that reflect rigid group boundaries. Moreover, common terms 
appear in 4QInstruction and other scrolls, including the raz nihyeh 
phrase. Yet the extant fragments of this sapiential text do not pre- 
sume common ownership of property, refer to the raz nihyeh and not 
the Torah as the primary source of authority (contrast /QS 5:8), and 
target an assortment of individuals who can pursue their occupations 
and family affairs without submission to the rules of a formal body. 
Moreover, the advice in 4Q/nstruction presupposes traditional 
households. Women are seen as integral to the family dynamic, the 
importance of marriage is affirmed, and in one passage the target of 
the advice is a female member of the household (40415 2 п). (33) 
The instruction denotes an elect category of persons and promises 
its audience eternal glory, but the “sectarian” label implies a level 
of communal identity that is lacking in the extant fragments. Efforts 
to trace 4Q/nstruction to the yahad or a related sect have obscured 
the level of autonomy granted to the recipients of this advice and the 
complete absence of communal structures. In assessing the various 
possibilities, the most plausible option is that 4QInstruction origi- 
nated within a more unstructured setting, prior to the formation of 
the yahad, and therefore “sectarian” is not an accurate label for this 
text. (34) 


argues that Ben Sira was actually a priest, since he functioned as both a scribe and 
educator after the exile (analogous to Ezra). Stadelmann's theory has met with little 
support. 

(32) For a recent summary of 4Q/nstruction and the sectarian question, includ- 
ing various scholarly positions on this topic, see Collins, “Sectarian Consciousness in 
the Dead Sea Scrolls," 186-92. 

(33) On the importance of women in this text, see Goff, Discerning Wisdom, 
49-53. Rey, 4QInstruction: sagesse et eschatologie, 334, cites the importance of male- 
female relations in both Ben Sira and 4QInstruction and the dominant role of the 
husband (Sir 9:1-9; 33:20; 47:19). 

(34) Collins, *Sectarian Consciousness in the Dead Sea Scrolls," 192, calls the 
mindset in 4Q/nstruction a “spiritual separatism that was not yet embodied in social 
action." 
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Nevertheless, the mystery language in 4Q/nstruction suggests а 
level of solidarity among its audience that is lacking in Ben Sira. 
While the more affluent sage undoubtedly had a loyal following 
among scribal trainees and other pupils, the content of Sirach reveals 
major differences from the language of spiritual election of 4Q/nstruc- 
tion. Those who placed their faith in the raz nihyeh almost certainly 
constituted a more loosely confederated group than the yahad, but 
their devotion to this mystery concept indicates a communal identity 
that differs from the more elite provenance of Ben Sira. The eschato- 
logical promises made to the addressees of 4QInstruction may not 
reflect a formal group, but the text points to an exclusivist mentality 
based on the raz nihyeh that one does not find in Sirach. 


Terminological Similarities? 


Perhaps, as Rey suggests, the two instructions can be situated 
during the same period and as dialogue partners because of common 
vocabulary that marks the specific timeframe of the early second cen- 
tury. Rey emphasizes the linguistic parallels between Ben Sira and 
4QInstruction, especially the fact that both make repeated use of the 
following interdictory formula: ...]5...?0рл” (“Do not do x, lest y 
occur"). This is a noteworthy connection and perhaps indicates a liter- 
ary convention of Second Temple instructions. Yet the same construct 
appears in earlier books like Proverbs (e.g., 20:13; 24:17-18), and 
therefore it cannot stand as a reliable marker for dating these sapien- 
tial texts. 

As Rey and others have noted, 4QInstruction and Sirach have 
clear language about filial piety. The most important passages in 
this regard are 40416 2 iii 15-19 and Sir 3:1-16. Both texts are dif- 
ficult, and so definitive conclusions are impossible. The critical line 
in 4QInstruction is 40416 2 iii 16, which the editors of DJD 34 tran- 
scribe as follows: VAN 79 9542 QITND WPAN JD 1759 aNd. In this line, 
382 should probably be substituted with YN> (based on 40418 9 17). 
The declaration can then be translated, “Рог as God (Хо) is to a per- 
son, so his father, and as the Lord (571783) is to a person, so his 
mother." (35) The sapiential author clearly draws an analogy between 
God's dominion over the individual and the authority of parents over 
their children. 


(35) See DJD 34, 120-21. The reading “like the Father” is possible, but improb- 
able. Strugnell and Harrington’s understanding of 277182 as a reference to God (rather 
than “masters”) is convincing, especially since this construction parallels ?R3. Cf. 
Rey, 4QInstruction: sagesse et eschatologie, 185-86. 
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In his extended discourse on this topic (3:1-16), Ben Sira also 
impresses upon his pupils the need to honor both parents. The lan- 
guage of 3:6-7 is significant for present purposes. Only a portion of 
the Hebrew is extant in MS A: 198 72225. Based on Syr. (and Prov 
11:17), many commentators restore v. 6 as follows: og: 5% 7222 
тох 7229 Drang by onu тю” (“The one who respects his father will 
have lengthy days, and the one who honors his mother obeys God"). 
(36) Gk. П for 3:7a is ó poBobpEevoc корлоу TIUÁOE1I ratépa (“The 
one who fears the Lord honors his father"). In the latter half of the 
verse (3:7b), Segal’s reconstruction contains a form that is identical 
to 40416 2 iii 16: vov 1325 eso (“he will serve his parents like 
masters"). This is based on кої ôs ógonótaic SovAEKOEL EV toic 
yevvijicaciv adtóv. According to Rey, the vocabulary in Sir 3:7 is 
significant, especially the sequence of кортоу and фе бЕопотодс: 
“Elle correspond littéralement à la succession de 5x et MTNS en 
4Q416 2 iii 16.” (37) 

This is an interesting suggestion, and it is beyond dispute that 
4QInstruction and Ben Sira draw upon Exod 20:12 and Deut 5:16 to 
emphasize respect for both parents. (38) Based on the Decalogue and 
sayings in Proverbs that emphasize loyalty to one’s mother and father 
(e.g., Prov 23:22), these two instructions cite a familiar theme in Jew- 
ish Wisdom. Yet Ben Sira never directly equates a child’s parents with 
the Deity in the manner of 4Q/nstruction: deonotaic іп 3:7 almost 
certainly refers to human “masters” and not to God. Ben Sira is not 
drawing a precise parallel between the God-individual relationship 
and the parent-child one through the 5 preposition, as we find with 
4QInstruction. The two sapiential works are working from the same 
biblical texts, but making somewhat different points about filial piety. 
Moreover, the lack of extant Hebrew for Sir 3:6-7 prevents a full 
understanding of the passage in any case. The text of 40416 2 iii 
15-19 is also fragmentary. Evidence of a direct literary relationship or 
even the same assertion is lacking. 

When considering the vocabulary in these texts, one can also cite 
major terminological differences between Ben Sira and 4QInstruction. 
The text from the Scrolls corpus contains numerous examples of a 
command preceding the conjunction 18, followed by a verb describing 


(36) М.Н. Segal, берег ben-Sira’ hassalem (4th ed.; Jerusalem: Bialik Institute, 
1997). Gk. for Sir 3:6 reads as follows: ó бо546оу natépa pakponpepsvoet кої ô 
вібокобоу коріоо üvanaboet ртёра adtod (“Those who respect their father will 
have long life, and those who obey the Lord provide comfort to their mother"). 

(37) Rey, 4QInstruction: sagesse et eschatologie, 215. 

(38) This section of 4QInstruction (4Q416 2 iii 15-19) contains the imperatival 
form of 722 in lines 15 and 18. 
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the consequence of heeding (or not heeding) the advice (27 occur- 
rences). (39) For example, “[day and night meditate on the ra]z nihyeh 
... then you will know truth and injustice" (40417 1 i 6). In contrast, 
this construct never appears in the extant Hebrew of Ben Sira. Such a 
distinction does not prove or disprove that these two texts were con- 
temporaneous, but it underscores the difficulty of situating these two 
works based on linguistic features such as this one or the ...9vpn->x 
12 construct cited by Rey. 

In terms of vocabulary, 4QInstruction more closely resembles the 
Dead Sea Scrolls corpus of which it is a part. For example, parallels 
between the Hodayot and 4QInstruction are well-documented. (40) 
Linguistic overlaps demonstrate a relationship between some of the 
hymns and 4QInstruction. (41) The phrase 11999 WN 12» any? pb 
(“according to their knowledge they are honored, each one more than 
his neighbor,") occurs in /QH* 18.29-30 and 40418 55 10. Pivotal 
terms such as “fleshly spirit" (795 n) appear in both texts with a 
negative connotation (40416 1 12; 40417 1117; ІОН“ 5:15). (42) 
4QInstruction uses the language of “engraving” to describe divine 
control over the universe: “for engraved is that which is ordained 
(Gm nmn) by God" (40417 1 i 15). Immediately following this 
statement in 4Q/nstruction is a reference to a “book of remembrance” 
(175175091), an allusion to Mal 3:16. Similar imagery appears in /ОН“ 
9:25-26: “Everything has been engraved (on) before you with a 
stylus of remembrance (үләт n*13)." This same passage uses 87D `m 
(“wondrous mysteries") to describe God's creation (/ QH* 9:23), 
which is analogous to the mystery language in 4Q/nstruction. Such 
terminological links are more compelling than any connection with 
the language in Ben Sira. 


(39) B. Nitzan, “The Ideological and Literary Unity of 4QInstruction and Its 
Authorship," DSD 12 (2005), 260. 

(40) See M.J. Goff, “Reading Wisdom at Qumran: 4QInstruction and the Hod- 
ayot," DSD 11 (2003), 272-74, for a discussion of mystery language in the Hodayot. 

(41) Column and line numbers for the Hodayot follow H. Stegemann, E. Schuller, 
and C. Newsom, /QHodayot*: With Incorporation of 1QHodayot’ and 40Ноаауоѓї 
(DJD 40; Oxford: Clarendon Press, 2009). See Tigchelaar, To Increase Learning, 
203-7, for a list of parallels between these two texts. Rey, 4Q/nstruction: sagesse et 
eschatologie, 24-28, also provides a useful table of terminological links. 

(42) Tigchelaar, To Increase Learning, 206, points out that these are the only two 
texts to contain this phrase. This same column from the Hodayot contains the phrase 
“mysteries of your insight" (5:30), another parallel with 4Q/nstruction. For more on 
the significance of “fleshly spirit" in this text, see the important discussion in J. Frey, 
*Flesh and Spirit in the Palestinian Jewish Sapiential Tradition and in the Qumran 
Texts: An Inquiry into the Background of Pauline Usage," in The Wisdom Texts from 
Qumran and the Development of Sapiential Thought (ed. C. Hempel, A. Lange, and 
H. Lichtenberger; BETL 159; Leuven: Leuven University Press/Peeters, 2002), 367-404. 
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Another interesting and largely unnoticed parallel occurs in ГОН“ 
14:32-33, which is an eschatological scene describing judgment: “All 
the sons of his tr[ru]th will awaken (17197), to destroy [the sons of] 
wickedness, and all the sons of guilt will no longer exist" (TY vr ХЭ). 
A fragment from 4Q/nstruction, 40416 69 ii, includes similar vocab- 
ulary to depict a moment of judgment: "The dark places will shriek 
against your pleadings, and all who exist forever, who seek the truth, 
will arise (155°) to judge y[ou. Then all the foolish of heart will be 
annihilated, and the sons of iniquity will not be found anymore (x? 
TI К°)” (lines 6-8). Whether this language refers to resurrection is 
beyond the scope of the present discussion. (43) What is pertinent here 
is that 4QInstruction and the Hodayot utilize similar vocabulary 
(e.g.,"mv) to convey an eschatological moment in which truth will be 
uncovered and the wicked will face judgment. We are not insisting on 
a direct literary relationship between these passages (though this is 
certainly possible), but rather attempting to show that the termino- 
logical connections between these two texts are stronger than any link 
between 4Q/nstruction and Ben Sira. Most commentators assume that 
the Hodayot are a product of the Dead Sea sect, and based on these 
and other parallels, it is probable that 4Q/nstruction served as a source 
for the authors of some of these hymns. (44) 

4QInstruction and the Treatise on the Two Spirits (105 3:13- 
4:26) also have a number of common features, including judgment 
language. (45) For example, both texts contain “visitation” (mp) 
with an eschatological connotation and the epithet *God of knowl- 
edge" (my YN). (46) In addition, as "xp 212 (or Day) (“all peri- 
ods of eternity") occurs in 40417 1 17 and twice in the Treatise (105 
4:16, 25-26). Both texts use nawn» to describe God's plan for the 
creation. (47) On the thematic level, 4Q/nstruction and the Treatise 


(43) See Goff, Worldly and Heavenly Wisdom, 177-79; S.L. Adams, Wisdom in 
Transition: Act and Consequence in Second Temple Instructions (JSJSup 125; Leiden: 
Brill, 2008), 223-24, for a review of the debate. This scene in 404/68 69 ii relates to 
emulating the heavenly host: the righteous individual is made aware of a final judg- 
ment in which angels will be involved in the process. For more on this fragment and 
the presentation of humanity and the angels in 40416 69 ii, see also F. García Mar- 
tínez, “Marginalia on 4QInstruction,” DSD 13 (2006): 24-37. 

(44) On the Sitz im Leben for the Hodayot, see Goff, “Reading Wisdom at 
Qumran,” 269-72. 

(45) Tigchelaar, To Increase Learning, 194-203; cf. A. Lange, Weishseit und 
Prüdestination: Weisheitliche Urordnung und Prádestination in den Textfunden von 
Qumran (STDJ 18; Leiden: Brill, 1995), 128-30. 

(46) The phrase “God of knowledge” appears in 1QS 3:15 and multiple times in 
4QInstruction, Mysteries, and the Hodayot. See Tigchelaar, To Increase Learning, 197. 

(47) Lange, Weisheit und Prädestination, 128, 151, 179, 185, 219; Tigchelaar, 
To Increase Learning, 196. 
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present a dualistic understanding of the created order. Humanity is 
divided into two camps: one group, by virtue of its elect status and 
righteous behavior, “inherits” eternal life, while the other is sentenced 
to everlasting torment. (48) 

The cumulative effect of these similarities demonstrates a direct 
literary relationship and perhaps a common background, and this 
raises the issue of chronology. The Treatise depicts a more elaborate 
dualism, including light-darkness imagery, to convey the two types of 
individual in the world. The “spiritual people "/"fleshly spirit” dichot- 
omy of 4QInstruction is less developed than the “sons of light”/“sons 
of darkness" imagery in the Treatise. The former text lacks the scene 
of a cosmic, mythological struggle (e.g., the reference to a “prince” 
in /QS 3:20). For this reason, it is more likely that the description of 
two groups іп 40417 1 i 13-18 preceded the more intricate portrait in 
1QS 3:13-4:26, as Lange and others have argued. (49) In any case, 
the connection between the Treatise and Z4QInstruction is far more 
compelling than any link with Ben Sira. 

When examining all of these terminological issues, it becomes 
clear that the commonalities between 4Q/nstruction and other docu- 
ments of the Dead Sea Scrolls corpus exceed any proposed link with 
Ben Sira. To take just one more example, 4QInstruction contains 
numerous occurrences of the hitpa‘el of Jon (36 total), usually with 
an ethical connotation (e.g., 40417 1 i 12: ^... while he walks 
Dovana] [per]fect[ly in all] his [dJeeds”). This form denotes proper 
conduct for the addressee, and it also appears frequently in CD and 
105 with the same basic meaning. For example, the Treatise mentions 
categories of humanity based on truth and injustice. In one path (or 
“spirit”) all persons “walk” Ginn: 108 3:13-18). In contrast, this 
hitpa‘el form appears just three times in Sirach, and only one of these 
occurrences relates to proper conduct. (50) When one considers the 
fact that Ben Sira does not contain the discourse of apocalyptic escha- 
tology, the terminological links between the two texts become even 
less pronounced (see below). Consequently, it does not follow that the 
author of 4QInstruction and Ben Sira necessarily date from the same 


(48) 105 3:14-26; 40417 1 i 13-18. 

(49) Lange, Weishseit und Prádestination, 130; idem, “Wisdom and Predestina- 
tion in the Dead Sea Scrolls," DSD 2 (1995), 348, calls the deterministic understand- 
ing in the Treatise a logical progression from the same circles responsible for 4Q/n- 
struction. 

(50) Sir 3:17 contains the imperatival form: “My child, perform (1917) your 
tasks with humility." Sir 9:13 describes the act of traversing an area, a very common 
usage of this form: “... you are walking (q?7nn) on city battlements.” In Sir 44:16, 
the form occurs in the section describing Enoch “walking (Tonnm) with the Lord” 
(based on Gen 5:24). 
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period, based on linguistic parallels. Terminological evidence points 
instead to the need for ongoing analysis of the language and ideas in 
4QInstruction with the undisputed documents of the yahad. 


Use of Genesis Creation Stories 


One of the more significant commonalities between these two 
texts is the use of the Genesis creation accounts to explain God's 
relationship with humanity. Both Ben Sira and 4Q/nstruction employ 
these narratives to differentiate categories of people in the world, and 
in key passages there is a dualistic understanding of the created order. 
In 4Q/nstruction, the interpretation of Genesis includes 40417 1 i 
13-18, the so-called “vision of Hagu” pericope. For present purposes, 
the most important lines are 15-18: 


vip? mn» poor 0501 nv 2 [лїлї]у ^» оу ow» ppina nno» 15 

&[]5 nmn 22 ву узко nm m: 0905 “для qmm ANIM 1959 ov^ 16 
То УТ woo» рд mob» AR yyy muwvp nmn» 17 

vacat[ | Ттіз| v»vn»v-»ipo] 18 


15 For engraved is that which has been ordained by God against all the 
in[iquities] of the children of Sheth. And written in His presence is a 
book of memorial 

16 г those who keep His word. And it is the vision of meditation/Hagu 
on a book of memorial. And He gave it as an inheritance to wx along 
with a spiritual people, 

17  s[inc]e his/their inclination is in accordance with the image of the holy 
ones. But meditation/Hagu has still not been given to the fleshly spirit, 
for it did not know the difference between 

18 go]od and evil according to the judgment of its [sp]irit. 


There are several text-critical problems in this passage, which 
have been addressed at length in other studies. (51) Of particular inter- 
est here is the reference to the “spiritual people,” the “НезШу spirit,” 
апа WIN to describe the bestowal of knowledge upon the elect cate- 
gory and the lack of discernment among non-elect persons. In seeking 
to understand this presentation, the connotation of W38 has remained 
a contentious point in the study of 4QInstruction. Does it refer to the 
antediluvian Enosh (Gen 4:26), or is it an indicator of humanity at 
large? (52) The former is unlikely, especially since other texts from 


(51) For a discussion of these difficulties, such as the reference point for niw 712, 
see Goff, Worldly and Heavenly Wisdom, 84-88; Adams, Wisdom in Transition, 257- 
61. 

(52) For the interpretation that this refers to the antediluvian figure, see Lange, 
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this period do not lift up Enosh as an isolated example of righteous- 
ness or the recipient of divine revelation. Neither can it signify all of 
humanity, since the ethical dualism of 4Q/nstruction precludes the 
bestowal of discernment to every person. Elsewhere in the extant frag- 
ments, the “fleshly spirit” category is viewed negatively (40416 
1 12; 40418 81 1-2). Moreover, #19 n in 40417 1 1 17 appears to 
mean "still" or “not yet," rather than “no more." In 4Q/nstruction, 
God has withheld discernment from the non-elect category since 
creation, and so the suggestion of W38 as all of humanity does not fit 
the theology of the text. (53) 

The most likely possibility is that Gug in this fragment represents 
the biblical Adam and therefore a noteworthy usage of Genesis 
2-3. (54) In support of this interpretation is the fact that the Treatise 
on the Two Spirits uses the term in a similar manner, also drawing 
upon Genesis: “Не created man (011%) to rule the world" (105 3:17). 
Later in the Treatise, the chosen group receives the "wisdom of the 
sons of heaven" in order to achieve the “glory of Adam" (/QS 4:22- 
23). The Treatise presents a more developed framework than 4Q/n- 
struction, but the common application of the Genesis story suggests 
Adam as the reference point for WIN in both places. Other texts from 
this period elevate the first human in a similar manner, including Jubi- 
lees. (55) 4Instruction seems to be an early example of this interpre- 
tive move, even if the distinctions between the righteous and unright- 
eous categories and how they relate to Adam are not as explicit as in 
other texts. This is another indicator that the Treatise draws upon 
4QInstruction and not vice-versa. 


Weisheit und Prädestination, 87; G.J. Brooke “Biblical Interpretation in the Wisdom 
Texts from Qumran,” in The Wisdom Texts from Qumran and the Development of 
Sapiential Thought (ed. C. Hempel, A. Lange, and H. Lichtenberger BETL 159; Leu- 
ven: Leuven University/Peeters, 2002), 165. With regard to WIN as all of humanity, 
see B. G. Wold, Women, Men, and Angels: The Qumran Document Musar leMevin 
and Its Allusions to Genesis Creation Traditions (Tübingen: Mohr Siebeck, 2005), 
135-41, who maintains that the “vision of Hagu" was originally given to everyone 
(1.е., WIN), but then taken away from the “fleshly spirit" category. 

(53) 2 Chr 20:33 contains a similar usage of 1819 "ny with the meaning “not 
yet.” Wold, Women, Men, and Angels, 139, interprets 819 "ri as follows: “but no 
more does he give Haguy to a spirit of flesh.” This is untenable, based on the reasons 
cited above. 

(54) J.J. Collins, “In the Likeness of the Holy Ones: The Creation of Humankind 
іп a Wisdom Text from Qumran,” in The Provo International Conference on the Dead 
Sea Scrolls (ed. D.W. Parry and E. Ulrich; STDJ 30; Leiden: Brill, 1999), 615-18. 

(55) Collins, “In the Likeness of the Holy Ones,” 616-17, points to later depic- 
tions of Adam’s formation in the image of the angels (e.g., Gen R. 21:5). Cf. Goff, 
Worldly and Heavenly Wisdom, 97, who cites a passage from Jubilees (3:15) in which 
Adam receives instruction from the angels in the garden. 
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In addressing human behavior, the distinct creation stories in 
Genesis 1-3 assist the author of 4QInstruction in demarcating two 
categories, the “spiritual people" and the “fleshly spirit." In the sec- 
ond creation account, the male figure is entirely mortal, made from 
the “dust of the ground" (Gen 2:7), and he is not wise. The “fleshly 
spirit" individuals of 4Q/nstruction, with their inability to understand 
the difference between good and evil (Gen 3:5), represent and in a 
sense embody this figure. On the other side, the righteous addressees 
of 4QInstruction are part of the "spiritual people." Through their 
access to the “vision of Hagu" and special endowment at creation 
(e.g., ВТР nan), these “spiritual people" can hope for the same 
path to discernment that Adam (9115) enjoyed. This second group 
then relates to the first creation story. (56) In this respect, 4QInstruc- 
tion and the Treatise demonstrate that Genesis 1-3 had become an 
important source for highlighting the duality between favored and 
unfavored persons during the late Second Temple period. The distinct 
creation accounts provided the author of 4QInstruction with a tem- 
plate for ethical dualism. A similar, more developed bifurcation also 
occurs in the writings of Philo. (57) 

With regard to the more elite sage, Ben Sira's use of the Genesis 
narratives is also well-established, as he offers a complex understand- 
ing of determinism and free will. In one of the earliest known allu- 
sions to the creation accounts, this sage declares that God "created 
humankind (a787) in the beginning, and he left them in the power of 
their own free choice (17 73)" (Sir 15:14). Despite its negative con- 
notation in certain biblical passages (e.g., the "evil inclination" in 
Gen 6:5; 8:21), 7% seems to designate an individual's natural dispo- 
sition in Sirach. (58) Within this instruction, эх denotes each person's 
ability to make the right choices, or at least avoid the wrong ones. In 


(56) Collins, “Іп the Likeness of the Holy Ones,” 612-14, understands man> 
п°фттр as a paraphrase of n°19 obsa (Gen 1:27), and he takes Dag in this verse to 
be a reference to angelic beings rather than God. If this interpretation is correct, the 
usage of Genesis in 4QInstruction becomes even more pronounced. 

(57) Philo reads the accounts in Genesis as indicative of a double creation (Opif. 
134-35). While his philosophical understanding is different from 4Q/nstruction and 
the Treatise, the fact that many authors, including Ben Sira, used these stories is a 
major indicator of their importance. We should also note a fragmentary passage from 
4QInstruction that uses the terminology of the Eden story: “He set you in charge of 
it to till it and guard it” (40423 1 2). There is language in this fragment about ^ [reject- 
ing] the evil and knowing the good" (line 7), and this is similar to the description of 
two choices in Sirach 17. 

(58) J. Hadot, Jean, Penchant Mauvais et Volonté Libre dans la Sagesse de Ben 
Sira (L'Ecclésiastique) (Brussels: University Press, 1970), 13, warns against associat- 
ing the developed rabbinic understanding of ° too closely with an instruction like 
Sirach that is much earlier and less sophisticated on this point. 
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this section of Ben Sira, we do not find a doctrine of free will so much 
as encouragement to take responsibility for one's actions, since God 
has given humanity the capacity to make the correct decisions. The 
point about responsibility is underscored in this section: “Do not say, 
‘It was the Lord's doing that I fell away’; for he does not do what he 
hates" (Sir 15:11). 

This view of human discernment stems in part from Ben Sira's 
innovative reading of the accounts from Genesis: he understands the 
imparting of knowledge at creation to be an intentional act by God. In 
chapter 17, discernment is an essential gift rather than a forbidden 
fruit: “He (God) filled them with knowledge and understanding, and 
showed them good and evil" (Sir 17:7; cf. Gen 3:5). While drawing 
upon some of the same vocabulary as 4QInstruction (e.g., YN 210), 
Ben Sira differs in his interpretation. The figure in 4Q/nstruction who 
cannot distinguish between good and evil is not in the same category 
as the one whom the Creator fashioned according to the image of the 
holy ones. (59) These groups constitute two distinct classes, the neg- 
ative "fleshly spirit" and the "spiritual people," who have eternal 
possibilities through their access to the raz nihyeh. Sir 17:7 does not 
reflect the same dualistic understanding. No person can attribute errant 
behavior to intrinsic deficiencies: if an individual's 5% tilts in the 
wrong direction, he has strayed from the "fear of the Lord" and can- 
not blame God. (60) 

Yet Ben Sira's discussion of creation and human accountability 
is not so consistent. The sage does not resolve statements about Wis- 
dom being created “with the faithful in the womb” (Sir 1:14) with 
contrary assertions about each person's ability to control their destiny 
through discipline (15:11). Statements like 1:14 suggest a divine deci- 
sion to favor certain persons from birth, such that everything is pre- 
determined, and the wicked have no chance of success. Such a deter- 
ministic viewpoint would seem to contradict his other statements 
about the power of the human inclination to avert wrongdoing (e.g., 
15:11). This tension is common in instructions from this period, 
including 4Q/nstruction, which does not reconcile statements about 
the disclosure of the raz nihyeh to an elect few (40416 184 2) and the 
need for ongoing attentiveness in the pursuit of discernment (e.g., 
40417 116-13). (61) 


(59) Collins, “In the Likeness of the Holy Ones,” 616-17. 

(60) 4QInstruction is not completely deterministic, and the contrast between the 
two categories undoubtedly has an ethical component. The addressees should conduct 
themselves uprightly if they wish to remain in the "spiritual people" category. 

(61) See C. Werman, “What is the Book of Hagu?" in Sapiential Perspectives: 
Wisdom Literature in Light of the Dead Sea Scrolls, Proceedings of the Sixth Interna- 
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The famous presentation of the “pairs” in Sir 33:7-15, with its 
dualistic understanding of the created order, complicates Ben Sira's 
framework even further: 


10 АП human beings come from the ground, and humankind was created 
out of the dust. 

11 In the fullness of his knowledge the Lord distinguished them and 
appointed their different ways. 

12 Some he blessed and exalted, and some he made holy and brought near 
to himself; but some he cursed and brought low, and turned them out 
of their place. 

13 Like clay in the hand of the potter, to be molded as he pleases, so all 
are in the hand of their Maker, to be given whatever he decides. 

14 Good is the opposite of evil, and life the opposite of death; so the 
sinner is the opposite of the godly. 

15 Look at all the works of the Most High; they come in pairs, one the 
opposite of the other. 


According to this passage, human destiny and in fact the whole 
of creation lie “in the hand of the potter, to be molded as he pleases,” 
(Sir 33:13), and everything comes in necessary opposites. God curses 
some human beings from the beginning (v. 12), and this appears to 
nullify any possibility for success among this category. The influence 
of Stoic ideas is probable here, and the sage once again relies on 
Genesis to explain his perspective (Gen 2:7 and creation out of the 
dust of the earth). (62) In a general sense, this dualistic presentation 
approximates the two categories of people in the “vision of Hagu” 
pericope from 4QInstruction and the Treatise on the Two Spirits. 

Yet Sir 33:7-15 does not necessarily represent the sage's final 
answer to the theodicy question, especially since the pairs do not 
seem to represent autonomous, independent agents. Other sections 
of the instruction, such as the hymn in Sir 39:12-35, have a monistic 
framework, where everything obeys God's plan, and the wicked 
receive a more severe punishment (cf. Sir 40:8-9). (63) When read- 
ing this instruction, it becomes apparent that the author tries out 
different solutions to the existence of evil and his belief in an omnis- 
cient deity, and he tailors his argumentation to whatever topic he is 


tional Symposium of the Orion Center for the Study of the Dead Sea Scrolls and 
Associated Literature, 20-22 May 2001 (ed. J.J. Collins et al.; STDJ 51; Leiden: Brill, 
2004), 125-40. 

(62) There is similar language in a passage attributed to Chrysippus (from Gel- 
lius, Noctes Atticae 7.1.2-4, SVF 2.1169). See Collins, Jewish Wisdom, 85. 

(63) On Sir 39:12-35, see J. Liesen, Jan, Full of Praise: An Exegetical Study of 
Sir 39,12-35 (JSJSup 64; Leiden: Brill, 2000). 
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addressing. (64) In this pursuit, Ben Sira repeatedly uses the Genesis 
stories to build his arguments about divine retribution, sin, and 
human responsibility. The dualistic understanding in 4QInstruction 
is far more pronounced than what we find in Sirach. 

When comparing the use of Genesis in these two sapiential works, 
it is significant that these texts rely on the creation narratives to 
address determinism, discernment, and the types of people in the 
world. These instructions do not always adhere closely to the Genesis 
accounts when addressing such fundamental issues: witness Ben 
Sira's omission of the fall in 17:7 and the use of separate creation 
stories in 4QInstruction to differentiate the righteous and wicked cat- 
egories in 40417 1 1 13-18. Such creative interpretations of Genesis 
mark a major development in the Second Temple period (cf. Jubilees 
and Philo), especially in sapiential and apocalyptic texts. Both of these 
instructions are clearly part of the nascent tradition. This represents 
one of the more significant commonalities between the two texts, even 
if the usage of Genesis is not identical. (65) Earlier Wisdom books 
such as Proverbs had not wrestled with the creation stories in the same 
manner. Yet Ben Sira and 4QInstruction show no indication of 
responding to or imitating one another in this regard. They utilized 
Genesis in different ways and for diverse ends. This important paral- 
lel does not necessarily indicate a dialogue or identical period of com- 
position. 


The Search for Knowledge 


A related point of comparison is the manner in which these texts 
describe the search for knowledge. In 4QInstruction, the raz nihyeh 
represents the key to knowledge of God and earthly success. Within 
the ethical framework for this text, the esoteric mystery seems to 
replace Wisdom as the baseline concept for the enlightened individual. 
The Deity has “uncovered” many things, including the “entry of 
years and the exit of periods" to "those who understand the raz 
nihyeh” (40418 123 ii 2-4). For this and similar fragments, much 
scholarly attention has focused on whether the raz nihyeh relates to 
some sort of written work. Among the various options are the Torah, 
the Book of Mysteries, the "book of Hagu/meditation" in the Damas- 
cus Document, or the Treatise on the Two Spirits. (66) 4QInstruction 


(64) Collins, Jewish Wisdom, 95. 

(65) Among the number of late Second Temple sources that utilize and in some 
cases radically reinterpret Genesis are Jubilees and the Genesis Apocryphon and Paul's 
use of the Adam story in Rom 5:12-21. 

(66) This “book of Hagu/meditation" is mentioned three times in the Damascus 
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never uses the word rmn, and this possibility is therefore unlikely. 
Moreover, the lack of explicit connection between the Torah and the 
raz nihyeh differs sharply from Ben Sira's linkage of Wisdom and the 
Mosaic legislation. Yet the existence of some sort of esoteric docu- 
ment as an object of study is certainly possible in 4QInstruction. Other 
texts from this period, including Daniel and certain sections in the 
Enochic corpus, highlight the symbolic value of written works. (67) 

It is possible that studying the raz nihyeh included mystical 
aspects: the “spiritual people" in 4Q/nstruction have special capaci- 
ties for discernment that seem to derive from their access to “a book 
of memorial" (40417 1 i 16), and angels play a role in the judgment 
process (e.g., 40418 69 ii 7). A similar phenomenon occurs in the 
Apocalypse of Weeks, where the protagonist gains insight through his 
access to visions, the heavenly court, and tablets (/ En. 93:1-2). We 
cannot clarify with certainty the elliptical content of 4QInstruction, 
but the raz nihyeh does seem to involve speculative inquiry for an 
elect set of individuals, with a strong eschatological and revelatory 
component. (68) 

As previously mentioned, 4Q/nstruction reflects a complex rela- 
tionship between revelation and the empirical learning that was a 
longstanding feature of Israel's wisdom tradition. On the one hand, 
this sapiential work highlights God's favor upon those who are the 
recipients of this advice: “he has opened insight for you, and he has 
given you authority over his treasure, and an ephah of truth he has 
entrusted” (e.g., 40418 81 9). Such passages, including fragments that 
mention the raz nihyeh, create boundaries between persons who are 
privy to God's revelatory truth and those who are not (e.g., 40418 123 
ii 4). This language suggests foreordained status for certain individu- 
als. (69) In other statements, however, diligent learning plays a role 


Document (CD 10:6; 13:2; 14:8 [restored]) and in /QSa 1:7, which reads "inn. 
S.D. Fraade, “Hagu, Book of," in Encyclopedia of the Dead Sea Scrolls (ed. 
L.H. Schiffman and J.C.VanderKam; New York: Oxford University Press, 2000), 
1:327, argues that “Hagu” is an object of study and learning in all of these examples. 

(67) Methuselah receives instruction from Enoch in the form of books (/ En. 
82:1-4), and Daniel has information in sealed documents. There is also the “book of 
truth" in Dan 10:21. 

(68) See most recently S.I. Thomas, The 'Mysteries' of Qumran: Mystery, 
Secrecy, and Esotericism in the Dead Sea Scrolls (Early Judaism and Its Literature 25; 
Atlanta: Society of Biblical Literature, 2009), 150-61, who highlights the importance 
of election in the various passages containing the raz nihyeh phrase. 

(69) A. Rofé, "Revealed Wisdom: From the Bible to Qumran," in Sapiential 
Perspectives: Wisdom Literature in Light of the Dead Sea Scrolls, Proceedings of the 
Sixth International Symposium of the Orion Center for the Study of the Dead Sea 
Scrolls and Associated Literature, 20-22 May 2001 (ed. J.J. Collins et al.; STDJ 51; 
Leiden: Brill, 2004), 2-6, argues that 4Q/nstruction and many other documents from 
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in 4QInstruction, with an emphasis on empirical epistemology. The 
mevin is supposed to “meditate upon" (737) the mystery and “study (it) 
continually (Fan wort)”: “And then you shall know truth and iniq- 
uity" (40417 1 i 6). Additional markers of this pedagogical emphasis 
include a reference to a maskil at the beginning of the composition, 
suggesting an educational context of some sort. (70) Persons who are 
the target of this advice must commit to a lifetime of learning: “And 
from all your teachers (mrw) get more understanding" (40418 81 
17). The maxims on everyday matters such as lending and farming 
necessitate the type of empirical knowledge valued by the sages respon- 
sible for Proverbs and Ben Sira. Consequently, 4QInstruction combines 
traditional advice with the language of spiritual election. 

On this issue, Ben Sira adheres more closely than 4Q/nstruction 
to longstanding modes of discourse, while incorporating Torah and 
criticizing mantic wisdom. (71) The sage advocates rigor and disci- 
pline in one's course of study (e.g., Sir 39:1-11). At the end of his 
lengthy advice, he concludes, “Happy are those who concern them- 
selves with these things (i.e., the content of the sage’s instruction), and 
those who lay them to heart will become wise" (Sir 50:28). In his 
advocacy of the tradition, Ben Sira rejects the speculative, mantic 
wisdom found in a corpus like / Enoch. He opposes inquiries of this 
type: "Neither seek what is too difficult for you (21192), nor inves- 
tigate what is beyond your power. Reflect upon what you have been 
commanded, for what is hidden is not your concern" (Sir 3:21-22: 
contrast 40417 1 i 11-14, where the addressee receives "the secrets 
[noi] of his [God's] thought" in order to obtain “eternal glory"). 
Ben Sira's pupils should commit themselves to study at the feet of a 
capable teacher (Sir 6:34-36), and their efforts must include engage- 
ment with the Torah. The sage advises his pupils to find intelligent 
friends, “... and let all your discussion be about the law of the Most 
High" (Sir 9:15). 


this period privilege special revelation over a lifetime of accumulated knowledge. 
According to the argument, this is a break from the earlier model found in a text like 
Proverbs (e.g., 16:31: “Gray hair is a crown of glory; it is gained in a righteous life"). 

(70) E.J.C. Tigchelaar, “Towards a Reconstruction of the Beginning of 4QIn- 
struction (4Q416 Fragment 1 and Parallels)," in The Wisdom Texts from Qumran and 
the Development of Sapiential Thought (ed. C. Hempel, A. Lange, and H. Lichten- 
bergerBETL 159; Leuven: Leuven University Press/Peeters, 2002), 122-25, claims 
that 4QInstruction might begin with 9073 in 40416 1, based on his reading of 40418 
238. See also in the same volume C. Hempel, “The Qumran Sapiential Texts and the 
Rule Books," 286-95, for a helpful survey of maskil references in the Dead Sea 
Scrolls. 

(71) In addition, 4Q/nstruction does not refer to the election of Israel in the 
manner of Ben Sira. 
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The content of the hymn to Wisdom in chapter 24 and Ben Sira's 
appeal to his role as successor to the prophets have led to speculation 
about his self-understanding. Perhaps the synthesis of traditional 
teaching and revelatory language in Sirach is closer to 4QInstruction 
than the current discussion is allowing. In the centerpiece of the book, 
the sage takes on the prophetic role and becomes a conduit of Wisdom 
and Torah. Ben Sira announces his self-assessment in this regard: 
“I will again pour out teaching like prophecy, and leave it to all future 
generations" (Sir 24:33; cf. 39:1). Not only does he take up the man- 
tle of prophecy, but the sage also adopts certain forms from this liter- 
ary genre. (72) Ben Sira claims divine inspiration for his teaching: 
like the prophets, the scribe is filled with “the spirit of understand- 
ing." (Sir 39:6), and “The Lord will direct his counsel and knowl- 
edge, as he meditates on his mysteries" (39:7). Such language sug- 
gests a degree of pneumatic inspiration for the content of this book, 
analogous to the prophets and certain constructs in 4QInstruction 
(e.g., 40418 81 9). (73) Ben Sira clearly regards his teaching as both 
faithful to the wisdom tradition and divinely inspired. He lauds the 
succession of Israel's servants in the lengthy Praise of the Ancestors 
in chapters 40-48, and as certain statements indicate, the sage consid- 
ers his own teachings to reflect his access to Wisdom, whose “thoughts 
are more abundant than the sea, and her counsel deeper than the great 
abyss" (Sir 24:29). 

Yet Ben Sira criticizes speculative practices, and he does not 
endorse mystical processes as an appropriate means of accessing 
divine truth. His opposition to mantic wisdom is a case in point (e.g., 
Sir 34:1-8 and the sage’s basic skepticism about the interpretive pos- 
sibilities for this type of inquiry). The sage’s baseline model is the 
pursuit of чото ("discipline"), which one undertakes through the 
study of traditional maxims and now the Torah (eg, Sir 1:26-27). 
While he does not limit God’s ability to work in diverse and marve- 
lous ways, the most effective means of success for humanity is tireless 
commitment to “fear of the Lord,” rather than an esoteric mystery 
concept. In this regard, Sirach differs sharply from the presentation in 
4QInstruction. While he does advocate prayer as an efficacious means 
of relating to the Deity (Sir 22:17-23:6), the bulk of the instruction 
stands in the tradition of Proverbs and other ancient Near Eastern 
texts, with an emphasis on the sharing and internalizing of maxims, 


(72) On the prophetic aspects of Ben Sira, see J. Marbóck, Weisheit im Wandel: 
Untersuchungen zur Weisheitstheologie bei Ben Sira (BBB 37; Bonn: Hanstein, 
1971). 

(73) The special attention to Elijah in Sir 48: 1-16 is another indicator of the high 
regard for prophecy in this instruction. 
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now mediated through the Torah. (74) With its focus on the specula- 
tive raz nihyeh as the most important source for acquiring knowledge, 
the basic framework in 4Q/nstruction is quite different. 


Eschatology 


These two sapiential works also diverge radically on eschatology 
and divine retribution: 4QInstruction promises a blessed afterlife for 
righteous individuals, while Ben Sira vehemently dismisses this pos- 
sibility. Several studies have examined the eschatology of 4QInstruc- 
tion and the implications of belief in the afterlife for a Jewish sapien- 
tial text. (75) Only a few highlights are necessary to convey the 
significance of this aspect. In the opening fragment, the addressee 
receives promises about an eschatological moment when “all injustice 
will end again, and the time (yp) of tru[th] will be complete [...] in 
all periods (xp) of eternity” (40416 1 13-14). The use of such terms 
аз Үр and пто in an apocalyptic context underscores the eschato- 
logical orientation of this text, especially the emphasis on a final 
“visitation” (jp). (76) For the wicked category in this framework, 
the "eternal pit” (1.е., Sheol) becomes their exclusive endpoint (40418 
69 ii 6), as opposed to the universal destiny of humanity. (77) This 
presentation in 40418 69 ii 6-9 depicts a stark contrast between the 
elect group and the wicked ones, who are also called the "foolish of 
heart." At the final reckoning, angels will "arise" to judge these iniq- 
uitous persons. (78) In contrast, righteous individuals will receive 
blessings, such that “all the sons of his truth will be accepted with 
favor" (40416 1 10). These persons will enjoy “everlasting glory and 
eternal peace" (40418 126 ii 8). There is also mention of “et[ernal] 
glory" ([p»]v nra) in 40417 2 i 12. The righteous теуіп can take 


(74) R.A. Horsley, Scribe, Visionaries, and the Politics of Second Temple Judea 
(Louisville: Westminster John Knox Press, 2007), has pointed to the sage's emphasis 
on oral teaching as the primary mode of communication. 

(75) See Goff, Worldly and Heavenly Wisdom, 168-215; Adams, Wisdom in 
Transition, 221-32. Goff, Discerning Wisdom, 44 n. 142, itemizes references to escha- 
tological judgment in the extant fragments. 

(76) On the understanding of "me as "visitation," see Lange, Weishseit und 
Prädestination, 61. The term appears 16 times in the extant fragments of 4QInstruc- 
tion, usually with an eschatological meaning. 

(77) There is also mention of Korah in 40423 5 1, a reference to Num 16:32-33 
and the earth “swallowing” up those associated with this rebellion. In 4Q/nstruction, 
the image relates to an apocalyptic context. 

(78) É. Puech, *Les Fragments Eschatologiques de 4QInstruction (40416 1 et 
4Q418 69 ii, 81-81a, 127)," RevQ 22 (2005): 89-119, has argued that this passage 
suggests physical resurrection, especially the reference to “all who exist forever, who 
seek the truth" in line 7. Yet these figures almost certainly represent the angels. 
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comfort that his “lot” is among the holy ones (40418 81 4-5), perhaps 
implying some sort of spiritual fellowship with the angels. (79) 

In contrast, Ben Sira does not incorporate apocalyptic eschatology 
into his traditional advice. In the longstanding mode of Israel's wisdom 
tradition, he maintains that Sheol is the universal endpoint of every 
individual. One should practice “fear of the Lord” and cultivate a good 
reputation for posterity, but hope for a beatific afterlife is totally absent, 
at least in the sections of Sirach that can be traced back to the original 
sage. (80) For example, “The Lord created human beings out of earth, 
and makes them return (37) to it again" (Sir 17:1; cf. Gen 2:7; 
3:19; Qoh 3:20). Such a usage of 277 indicates that for Ben Sira, 
human beings were never meant to be anything but mortal. His clearest 
statement on the matter occurs in 41:4: “This is the Lord's decree for 
all flesh; why then should you reject the will of the Most High? 
Whether life lasts for ten years or a hundred or a thousand, there are 
no questions asked in Hades." This conclusion leads the sage to a 
belief that persons should remain virtuous, but also enjoy life while 
they are able: “Give, and take, and indulge yourself, because in Hades 
one cannot look for luxury" (Sir 14:16). The most important thing a 
person can do is cultivate and leave behind a good reputation (Sir 
15:6; 37:26; 39:9; 41:11-13; 44:8), which is the only thing of per- 
manence for human beings. This promise of a good name seems to 
represent Ben Sira's answer to Qoheleth's logic (1.е., Оой 3:11: “The 
people of long ago are not remembered") and perhaps the eschato- 
logical ideas found in the Enochic corpus. (81) While he clearly 
opposes any suggestion of an afterlife, there is no indication of a dia- 
logue with 4QInstruction in any of Ben Sira's reflections on the topic, 
but rather a general opposition to all eschatological proposals. 

It is true that the prayer for deliverance in Sir 36:1-22 (33:1-13a; 
36:16b-22 іп С!) contains such terms as үр (“end”)and чут 
(“appointed time") (v. 10) and an apocalyptic scene (“Give new 
signs, and work other wonders” in v. 6), but this section does not 


(79) Goff, Discerning Wisdom, 42-44. 

(80) Both the G! and G? translations of Sirach include multiple references to 
eternal reward and the afterlife. According to É. Puech, “Ben Sira 48:11 et la Résur- 
rection,” in Of Scribes and Scrolls: Studies on the Hebrew Bible, Intertestamental 
Judaism and Christian Origins (ed. H.W. Attridge et al.; Lanham, Md.: University 
Press of America, 1990), 81-91, the Heb. text of 48:11 affirms a limited understanding 
of resurrection. The text is fragmentary, and it is difficult to prove such a belief based 
on 48:11, especially when one considers the force of passages like Sir 14:17. See 
Collins, Jewish Wisdom, 96; Adams, Wisdom in Transition, 208-10. 

(81) On the relationship between Ben Sira апа 1 Enoch, see R.A. Argall, / 
Enoch and Sirach: A Comparative Literary and Conceptual Analysis of the Themes 
of Revelation, Creation, and Judgment (SBLEJL 8; Atlanta: Scholars Press, 1995). 
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reflect the larger outlook in Sirach and is probably a later insertion. 
The violent plea in v. 12 is difficult to contextualize: “Crush the 
heads of the hostile rulers who say, ‘There is no one but ourselves.” 
If original to the sage, it is difficult to determine which ruler(s) he 
might be targeting, whether Antiochus III or another figure. (82) Anti- 
ochus is remembered for positive relations with Jews during this 
period. (83) Moreover, if the sage had such strong convictions about 
foreign rule, the rest of the instruction would likely reflect the same 
fiery outlook as chapter 36. Elsewhere in the instruction, Ben Sira 
maintains a measured attitude towards ruling authorities. He is prag- 
matic about how his charges should deal with powerful persons. (84) 
A full review of the passage and debate surrounding it is not possible 
here, but the evidence militates strongly against understanding chapter 
36 as original to the sage. Without this unit as part of the initial 
instruction, nationalistic eschatology ceases to be part of the agenda 
in this text, even in the Praise of the Ancestors. Ben Sira has an ori- 
entation that does not correlate with the basic aims of an “eschatolo- 
gized” sapiential work like 4QInstruction. 


Conclusion 


Since the publication of 4QInstruction, many studies have noticed 
commonalities between this sapiential document and Ben Sira. Both 
texts deal with such mundane matters as borrowing and lending, 
including pointed warnings about surety and family relations, and 
some concentrated attention on the role of women in households. In 
addition, there are certain textual links, such as the heavy reliance on 
hortatory language to convey advice about acceptable behavior. One 
of the more significant parallels is the use of the Genesis creation 
stories to explain the relationship between God, world, and humanity. 
The fact that these two instructional texts make an interpretive move 
that is absent from Proverbs and barely present in Qoheleth suggests 
a notable shift during the late Second Temple period. 

Yet our discussion has shown major differences between these 
two documents. Ben Sira addresses a more elite audience of scribal 


(82) For background on the social context and an argument for the originality 
of the passage, see B.G. Wright, “Ри the Nations in Fear of You’: Ben Sira and the 
Problem of Foreign Rule," SBLSP 38 (1999): 77-93, who suggests a number of veiled 
criticisms against foreign rulers in Sirach (e.g., 4:15; chapters 10-11). 

(83) Antiochus III receives favorable treatment in Josephus (Ant. 12.129-153), 
and he was contemporaneous with Simon II. 

(84) See, for example, Sir 31:12-32:13, and the encouragement of collegial 
interaction with powerful persons. 
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retainers, while 4QInstruction directs prohibitions to a group of farm- 
ers and other struggling citizens who lack the resources of the estab- 
lished classes. Ben Sira cites the traditional “fear of the Lord," Wis- 
dom, and now the Torah as blueprints for the virtuous life, and he 
goes out of his way to oppose speculative, mantic wisdom as an 
acceptable practice. In contrast, 4Q/nstruction appeals to the enig- 
matic raz nihyeh as the key to success in the earthly and heavenly 
realms. 4QInstruction also has a developed framework for eschato- 
logical judgment, while Ben Sira does not allow for an afterlife and 
is clearly aware of and opposed to apocalyptic understandings of the 
created order. Finally, some of the terminological links proposed by 
Rey in his recent critical edition are not necessarily indicative of a 
dialogue between the two texts or even identical periods of composi- 
tion. As several textual analyses have demonstrated, the connections 
between 4QInstruction and other documents from the Dead Sea 
Scrolls corpus, especially the Hodayot and the Treatise on the Two 
Spirits, are more compelling. Therefore, it does not necessarily follow 
that 4Q/nstruction dates from the period of Ben Sira's career, or even 
from the pre-Maccabean era. As analysis of this cryptic and fascinat- 
ing text continues, Ben Sira remains a logical point of comparison for 
4QInstruction. Yet the differences between these two texts are as sig- 
nificant and perhaps more profound than any similarities. 


Samuel L. ADAMS 


THE LITURGICAL-ESCHATOLOGICAL 
PRIEST OF THE SELF-GLORIFICATION 
HYMN (1) 


Summary 


The so-called Se/f-Glorification Hymn famously relates the first-person 
boasts of a mysterious figure who claims to be incomparable in glory and 
apparently takes a seat among the “gods” (nox). The present study seeks to 
shed new light on the much-discussed question of this figure's identity in 
three parts. First, it will consider selected aspects of the recent debate as to 
the identity of the speaker, particularly the recent revival of Maurice Baillet's 
suggestion that the protagonist is the archangel Michael. Second, it will lend 
modest support to the view of many scholars that he is a priestly character, 
even though priesthood is nowhere explicitly mentioned in the Hymn. Third, 
and finally, on the basis of a comparison of the language used in connection 
with the speaker in the Canticle of Michael to that linked to the righteous 
liturgical community in the Canticle of the Righteous, as well as comparative 
evidence from other sectarian writings, it will argue that the speaker is to be 
understood as a present member of the community who, by means of liturgi- 
cal experience, has undergone an extraordinary transformation. 


Prefatory Remarks 


OUR witnesses to the Hymn, which have been characterized as 
comprising two different recensions, are extant: a portion of a 
Cave 4 manuscript originally thought to be part of a version of 
the War Scroll, now commonly referred to as “Recension В” (40491 
11 D, and portions of three Hodayot manuscripts, now commonly 


(1) This article is a revised version of a paper delivered at the annual meeting 
of the Society of Biblical Literature in New Orleans in November of 2009. Special 
thanks are due to Angela Harkins and Eileen Schuller for reading and commenting on 
an earlier draft. I would also like to thank the Memorial Foundation for Jewish Culture 
for generously supporting my research. 
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labeled “Recension A" (40427 7, ІОН“ 25:34-27:3, and 40471b + 
40431 D. (2) Paleographically, all four manuscripts date from the late 
Hasmonean/Herodian periods and, on the basis of thematic and lin- 
guistic considerations, a sectarian provenance is probable. The rela- 
tionship between the preserved manuscripts is complex, and I shall 
not treat it in detail here. (3) It will suffice to note that the thematic 
and linguistic affinities between 40491 11 Топ the one hand, and the 
composite text constructed out of the three Hodayot witnesses on the 
other, have been enough to convince most, but not all, scholars that 
these manuscripts represent two recensions of the same work. (4) 

It must also be noted at the outset that in the editio princeps of 
40491 11 I (Recension B) Maurice Baillet identified not one, but two 
hymns. This fragmentary column reads as follows: (5) 


8 [...] wonderfully, awesome deeds [...] 9 [...] his might. Let the 
right[eous one]s (6) rejoice, let the holy ones exult in (171 apps om 
mump)...in righteousness 10 (p782) [...I]srael. He established his 
tr[u]th from of old, and the mysteries of his wisdom in al[l...] might 
11 [...] and the council of the poor for an eternal congregation (2591 
mo^ пту? napak) and [they are to say, “Blessed be God who has 
seated me among] (7) the eternally 12 perfect (amm ss n)—(given 
me) a throne of power in the congregation of the divine beings (MY NOD 
шок n2). No king of old will sit therein, neith[er] will their nobles 


(2) The labels Recension A and Recension B were first introduced by E. Eshel, 
“4Q471b: А Self-Glorification Hymn," RevQ 17 (1996): 189-91. Cf. eadem, in 
E. Chazon et al., Qumran Cave 4.XX: Poetical and Liturgical Texts, Part 2 (DJD 
XXIX; Oxford: Clarendon Press, 1999), 422. Throughout this study, column and line 
numbers of / QH* are given according to H. Stegemann, E. Schuller, and C. Newsom, 
1QHodayot* with Incorporation of 1QHodayot" and 4QHodayot ^! (DJD XL; Oxford: 
Clarendon Press, 2009). 

(3) For in-depth discussion of the relationship between the different manuscripts, 
see M. Wise, “nga "122 79: A Study of 4Q491c, 40471, 40427 7 and 1QH^25:35- 
26:10," DSD 7 (2000): 173-219; Eshel, “4Q471b: A Self-Glorification Hymn,” 
175-203; Е. García Martinez, “Old Texts and Modern Mirages: The ‘I’ of Two 
Qumran Hymns," in Qumranica Minora I: Qumran Origins and Apocalypticism (ed. 
E. Tigchelaar; STDJ 63; Leiden: Brill, 2007), 105-25. 

(4) For the generally accepted view, see, e.g., J. Duhaime, The War Texts (Com- 
panion to the Qumran Scrolls 6; London: T. & T. Clark International, 2004), 35-40. 
To my knowledge, the dissenting position is expressed only by García Martínez, “Old 
Texts and Modern Mirages," 105-25, esp. 114-18. 

(5) Transcription and translation generally draw from Wise, “тоо 72,” 182-83. 
Line numbering follows M. Ballet, Qumran grotte 4.Ш (40482-40520) (DID VII; 
Oxford: Clarendon Press, 1982), 26-7. 

(6) Following the reading of Ballet. Wise reads a[n]g[el]|s-a PANY]. 

(7) The reconstruction follows Wise. On the basis of the sudden switch from 
third person plural to first person singular forms, a reconstruction of this type seems 
likely. See further the discussion below. 
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[...No]ne can compare 13 [to] my glory; none has been exalted save 
myself, and none can oppose me. I sit in [... hea]ven, and none 14 [su] 
rround (me). I am reckoned with the divine beings, my habitation is in 
the holy congregation (mp n723 nm avnns mw DY x). [My] 
desi[re] is not according to flesh, [rather] my [por]tion lies in the glory 
of 15 the holy [dwel]ling (8) (en) 1253 [nn эх жо ^npsn 9025 хо 
vpn T). (9) [W]ho has been accounted despicable like me, yet who is 
like me in my glory? (nim таза кл) Who [...] 16 [like] me? Who 
bea[rs |sorrows like me and who [suffe]rs evil like me (AM Yx[ N]W" gan 
A2 n»n ул 5[15 Jx 722)? Never have I have been instructed, yet 
there is no teaching that compares 17 [to my teaching] (X mm pa? 
man nl). Who can attack me when I op[en m]y [mouth,] who сап 
endure the flow of my lips (90° "3 “now 5m)? Who can challenge me 
and so compare with my judgment? 18 [...for] I am recko[ned] with the 
divine beings (2]wnx шоқ пу six) (10) [...] my glory is with the sons 
of the king, not (with) [pure] gold nor the gold of Ophir. 19 [...] L ©) 
20 (11) [Exult,] righteous ones, in the God of ("moxa mp3) [...Give 
praise] in the holy dwelling, sing t[o him...] (отря psani [л 
[...5] 21) 21 [...Pr]oclaim with expressions of gladness, [burst forth 
in] eternal joy without cea[sing...] (anawa wean] n1» mana зу [оп 
[...n3]vn T amy) 22 [...] to raise the horn on hi[gh...] 23 [...] to 
make known his hand in might [...] 


The first hymn, found in lines 8-18, includes the first person 
speech of the exalted figure whose identity will be the focus of this 
study. The second, appearing in lines 20-23, contains the very frag- 
mentary call to prayer of a group labeled the "righteous." Baillet 
called these two hymns the “Canticle of Michael” and the “Canti- 
cle of the Righteous” respectively. (12) Many scholars assume that 
versions of both of these hymns are preserved in Recension A as 
well. However, while it seems clear that versions of the Canticle of 
Michael appear in each recension, it is difficult to say the same 
about the Canticle of the Righteous. There are definite verbal and 
thematic parallels between Recension B’s Canticle of the Righteous 
and the Hymn following the Canticle of Michael in Recension A, 
but the variants make it difficult to ascertain whether these compo- 
sitions are in fact to be considered different recensions of the same 


(8) Again, reconstructions follow Wise. 

(9) See Wise's explanation of this reconstruction, “79272,” 180. 

(10) Following Baillet. Wise reads *7]ny шоқ DY N'IN. 

(11) At the edge of the left margin of 1. 19, the ascending stroke of a large lamed 
may be discerned. The function of this letter or the word of which it was once a part 
cannot be determined. 

(12) Note, however, that П. 8-11 also contain plural references, such as “the 
right[eous one]s” and “the council of the poor." 
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work. (13) In the following discussion I utilize the generally 
accepted “recension” terminology with the awareness that this 
characterization may not be entirely accurate with respect to the 
second hymn. 


The Michael Identification 


In DJD VII, Baillet identified the approximately sixty fragments 
of 40491 as a Cave 4 version of the War Scroll, which differs sig- 
nificantly from the Cave 1 version. Presumably relating fragment 11 
to the part of ТОМ where Michael is sent as an aid to the righteous 
earthly community (17:6ff.), he identified the first person speaker of 
the Hymn as the archangel Michael, the leader of the celestial escha- 
tological army destined to defeat the forces of darkness. 

Few scholars followed Baillet's suggestion. (14) Most famously, 
Morton Smith challenged this identification on the basis of the facts 
that Michael is nowhere mentioned in 40491 11 I and that the com- 
parable context in / OM provides no occasion for such a speech. (15) 
Moveover, Smith reasoned that the speaker's anthropological perspec- 
tive indicates that he was not originally at home in heaven, and thus 
must instead be understood as an exalted human figure. No angel, he 
argued, would contrast himself with “the kings of old/the East" ("275 
mp) and “their nobles" (manna). An archangel such as Michael 
would take his throne in heaven for granted. But "this parvenu not 
only boasts of his, but in doing so makes clear that he was not origi- 
nally at home in the heavens." (16) Several commentators after Smith 


(13) See, e.g., the comments of J.J. Collins and D. Dimant, “A Thrice-Told 
Hymn: A Response to Eileen Schuller," JQR 85 (1994): 153. 

(14) For a prominent exception, see A.S. van der Woude's review of DJD VII in 
TRu 55 (1990): 256-57. See also M. Hengel, “Zur Wirkungsgeschichte von Jes 53 in 
vorchristlicher Zeit," in Der leidende Gottesknecht: Jesaja 53 und seine Wirkungsges- 
chichte (ed. B. Janowski and P. Stuhlmacher; FAT 14; Tübingen: Mohr [Siebeck], 1996), 
90; García Martinez, “Old Texts and Modern Mirages," 118-24. Dimant (Collins and 
Dimant, *A Thrice-Told Hymn," 154) originally expressed sympathy for the identifica- 
tion of the speaker as an angel based on the appearance of terms that only appear else- 
where in the Songs of the Sabbath Sacrifice, such as “sons of the king" Con 712) and 
“gold of Ophir” (5x алә). Upon further study, however, she concluded that the 
speaker is indeed to be understood as a human being. See D. Dimant, “A Synoptic Com- 
parison of Parallel Sections in 40427 7, 40491 11 and 4Q471B,” JOR 85 (1994): 161. 

(15) M. Smith, “Ascent to the Heavens and Deification in 40M"" in Archaeol- 
ogy and History, 181-88. Although published in 1990, the original paper dates back 
to 1985. A revised version of the paper appeared as “Two Ascended to Heaven—Jesus 
and the Author of 404917 in Jesus and the Dead Sea Scrolls (ed. J. Charlesworth; 
New York: Doubleday, 1992), 290-301. 

(16) Smith, *Ascent to the Heavens," 186. 
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have followed a similar line of reasoning. For example, Devorah 
Dimant notes that it would be inappropriate for an angel to compare 
himself with “kings” (1. 12) and refer to himself as teaching by using 
a phrase applied elsewhere to humans (naw >m; 1. 17). (17) Esther 
Eshel observes that the speaker's claim in line 14, *[My] desi[re] is 
not according to flesh" (nsn 7255 x), emphasizes his separation 
from ordinary mortals—a proud assertion certainly out of place in the 
mouth of an angel. (18) Scholars also point to the protagonist's very 
human characteristic of bearing “sorrows” in line 16. (19) 

An additional factor in the wide-spread rejection of Baillet's the- 
ory has been an influential study by Martin Abegg. On the basis of 
differences of script and orthography, Abegg divided the material 
originally edited by Ballet as a single manuscript (40491) into three 
distinct manuscripts. He labeled the first two 4049/а and 40491Ь. 
The former preserves fragments of a document similar to / QM (espe- 
cially columns 14-17), and the latter consists of material related to the 
eschatological war but different from / QM. In addition, due to differ- 
ences in letter height, Abegg separated fragment 11 (along with frag- 
ment 12) from 40491Р, and labeled it 40491c. Since the canticles of 
4Q491c possess no parallels to the War Rule, he suggested that the 
manuscript belongs to a different composition altogether, perhaps 
even a version of the Hodayot. (20) His isolation of this fragment 
from the rest of the scroll was supported by Eshel, who found that 
some of the orthography and terminology of 4Q49/c are unique to this 
text alone. (21) 

Abegg's conclusions influenced speculation regarding the identity 
of the speaker іп 40491 11 I. Indeed, partially due to the separation 


(17) Dimant, “A Synoptic Comparison," 161. 

(18) E. Eshel, “The Identification of the ‘Speaker’ of the Self-Glorification 
Hymn," in The Provo International Conference on the Dead Sea Scrolls: Techno- 
logical Innovations, New Texts, and Reformulated Issues (ed. D.W. Parry and 
E. Ulrich; STDJ 30; Leiden: Brill, 1999), 626; eadem, DJD XXIX, 422. 

(19) See, e.g., I. Knohl, The Messiah before Jesus: The Suffering Servant of the 
Dead Sea Scrolls (trans. D. Maisel; Los Angeles: University of California Press, 
2000), 77; J.J. Collins, Apocalypticism in the Dead Sea Scrolls (London: Routledge, 
1997), 144-45. As Collins warns, this interpretation is dependent on the reconstruction. 

(20) M. Abegg, “Who Ascended to Heaven? 4Q491, 4Q427, and the Teacher 
of Righteousness,” in Eschatology, Messianism, and the Dead Sea Scrolls (ed. C. Evans 
and P. Flint; Grand Rapids: Eerdmans, 1997), 61-73. He assigns Baillet's frgs. 8-10, 
11 IL, 12-15, 18, 24-28, 31-33, and 35 to 40491а. He includes in 40491Ь frgs. 1-7, 
16-17, 19, 20-21, and 23. See M. Abegg, “4Q471: A Case of Mistaken Identity?” in 
Pursuing the Text: Studies in Honor of Ben Zion Wacholder on the Occasion of his 
Seventieth Birthday (ed. J. Reeves and J. Kampen; JSOTSup 184; Sheffield: Sheffield 
Academic Press, 1994), 137, n. 6. 

(21) Eshel, *4Q471b: A Self-Glorification Hymn," 176. 
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of 40491с from a concrete literary context, scholars have generally 
explicated the meaning of the hymn with reference to the community 
context of the Hodayot. (22) Florentino García Martínez has rejected 
this approach, and claims that there is insufficient evidence to warrant 
the separation of 40491c from 40491. (23) For him, this means that 
40491 11 Lis to be identified as part of the War Rule related material 
in 4Q491b and, since he also rejects the notion that the three Hodayot 
manuscripts preserve a different version of the same work, that the 
identity of the speaker of the Hymn is to be understood exclusively 
within this context. As such, he sees Baillet's Michael identification 
as the most plausible. 

My own examination of the photographs has been inconclusive. 
However, even if García Martínez is correct that fragment 11 should 
not be separated from 404916, I believe that the Michael identifica- 
tion is unlikely. For one, the remains of 4049/b do not relate to the 
hymnic material found at the end of /ОМ, where Michael is men- 
tioned. (24) Moreover, in his recent monograph on the War Scroll, 
Brian Schultz observes that even if the Hymn was originally part of 
4Q491b, it must have been removed from such a war context very 
quickly since it is not found in any of the extant M fragments. There- 
fore, “while García Martínez may well be right in that this Self-Glo- 
rification Hymn...is not related to H as is currently thought, its rela- 
tionship to M, if there ever was any, would have been short lived." (25) 
Furthermore, Schultz points out that the Hymn's contents are out of 
character with the rest of the extant M material. Thus, if the speaker 
of the Hymn were indeed Michael, the head of the heavenly eschato- 
logical army, it would be 


all the more of an anomaly in M since all the texts on the eschatological 
war never do anything more than taking the existence of such an angelic 
being for granted. Nowhere are any of the specifics of his role during 


(22) Even before Abegg's study, Smith suggested that the speaker is to be under- 
stood as a human being most reminiscent of the author of the Hodayot, who similarly 
proclaims his sufferings, his freedom from carnal desires, the overpowering quality of 
his teaching, his admittance into the company of angels and participation in their lot, 
and his possession of glory like that of God. See further the discussion and secondary 
literature cited by García Martinez, “Old Texts," 105-9. 

(23) García Martínez, *Old Texts," 111-14. Professor Abegg has recently 
informed me in a personal communication that he is no longer convinced that 40497 
may be divided into three separate manuscripts. He now agrees with García Martínez 
that 4049/c should not be separated from 4049/b and, therefore, that 40491 is com- 
prised of only two distinct manuscripts. 

(24) They may, however, be related to / OM 5-9. See B. Schultz, Conquering the 
World: The War Scroll (10M) Reconsidered (STDJ 76; Leiden: Brill, 2009), 375-376. 

(25) Schultz, Conquering the World, 30, n. 67. Cf. ibid., 379, n. 39. 
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the eschatological war described; we only know that he is ‘there’ and 
that because of his involvement, whatever it may be, the war will be 
won. Why then would a scribe isolate this one aspect of the angelic 
being's role and insert it into a body of literature which details the res- 
ponsibilities of mortals only? (26) 


Given these arguments, it is best to conclude that the identity of 
the speaker in Self-Glorification Hymn B should not be tied strictly to 
the context of 40491b, let alone to the final columns of /ОМ. This 
makes the identification of the speaker as Michael unlikely. 


The Priestly Identity of the Speaker 


Among the vast majority of scholars who prefer a human speaker, 
there is no consensus as to his precise identity. Admitting the diffi- 
culty of the problem, Émile Puech leaves open several possibilities: 
“Maitre / Instructeur / Sage, Messie roi-prétre (?)." (27) Hartmut 
Stegemann prefers to view the text as an example of "collective mes- 
sianism," where, comparable to Isaiah’s Songs of the Servant, “зоте- 
times the collective of the people of Israel is spoken off [sic] like an 
individual." In this case, the “Г” of the text would represent the col- 
lective of Israel “raised to a quasi heavenly status.” (28) Pointing out 
several apparently royal features of the speaker, especially his seat on 
a heavenly throne, Israel Knohl prefers to see the figure as the royal 
messiah. (29) Alternatively, Eric Miller suggests that the protagonist 
of the Hymn speaks in the voice of Enoch, the exalted patriarch who, 
according to Enochic tradition, is identified with the “Chosen One” 
who will “sit on the throne of glory.” (30) 


(26) Schultz, Conquering the World, 30, n. 67. 

(27) É. Puech, La Croyance des Esséniens en la vie future: immortalité, resur- 
rection, vie éternelle (2 vols.; Paris: J. Gabalda, 1993), 2:494. Apparently, he prefers 
above all the “sage” possibility, for earlier (p. 492) he labels the text “un hymne des 
justes et une exaltation du sage avec les petits et les pauvres." 

(28) H. Stegemann, “Some Remarks to 1QSa, to 1QSb, and to Qumran Mes- 
sianism," RevQ 17 (1996):502. A similar position is held by A. Steudel, *The Eternal 
Reign of the People of God: Collective Expectations in Qumran Texts (4Q246 and 
1QM),” RevQ 17 (1996): 525, n. 93, and É. Puech, “Une apocalypse messianique 
(4Q521)," RevQ 15 (1992): 489. See also Hengel, “Zur Wirkungsgeschichte," 90. 

(29) Knohl, The Messiah, 80-86. It should be noted that the speaker's enthrone- 
ment in heaven is never explicitly mentioned in the preserved text and results from 
textual reconstruction. See 40491 11 I, 11-12. Furthermore, enthronement need not be 
taken as evidence of exclusively royal identity in contemporary literature. See, e.g., 
C. Fletcher-Louis, A// the Glory of Adam: Liturgical Anthropology in the Dead Sea 
Scrolls (STDJ 42; Leiden: Brill, 2002), 207-8. 

(30) J En. 45:3. See E. Miller, “The Self-Glorification Hymn Reexamined,” 
Henoch 31 (2009): 307-24. 
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One of the leading theories, which I would like to consider more 
carefully, views the speaker as an exalted priestly figure. (31) As I have 
noted above, priesthood is never explicitly mentioned in the Hymn. 
Nevertheless, numerous verbal and thematic connections with explicitly 
priestly texts authored or studied and revered by the Qumranites make 
this identification the most likely possibility. In particular, I would like 
to focus on the speaker's distinction from "flesh," his teaching func- 
tion, and his possession of glory (7125) and position among the angels. 


Separation from "Flesh" 


In line 14 of Self-Glorification Hymn B the speaker reports that 
his “desi[re] is not according to flesh” (^nhxn "зэ gb). The precise 
sense of this statement has been debated among scholars. Eshel, for 
instance, argues that the human protagonist is emphasizing that he 
cannot be tempted like other mortals. (32) García Martínez prefers to 
read the phrase as an indication that the speaker is an angel who “does 
not follow human paths." (33) Alternatively, Fletcher-Louis sees the 
phrase as an example of “a wider transcendence-of-flesh theme in the 
divine humanity tradition," and further suggests that it may be an 
expression of deliberate asceticism coinciding with a mystical experi- 
ence. (34) Without endorsing any of these specific interpretations, I 
would like to observe several texts preserved Qumran that assume the 
distinction of exalted human priests from "flesh." 


(1) In Jubilees 31:14, Isaac prays on behalf of Levi and his elevated 
descendants as follows: *May you (alone) out of all humanity 
approach him to serve in his temple like the angels of the pre- 
sence and like the holy ones." (35) According to James Vander- 
Kam, the literal meaning of the term he translates as “humanity” 
is “flesh.” (36) Indeed, in his retroversion of this verse into the 


(31) Among numerous studies, the following have argued for a priestly identi- 
fication of the speaker: J.J. Collins, The Scepter and the Star: The Messiahs of the 
Dead Sea Scrolls and Other Ancient Literature (ABRL; New York: Doubleday, 
1995), 146-9; Eshel, DJD XXIX, 426-7; Fletcher-Louis, All the Glory, 199-216. See 
also J. Zimmermann, Messianische Texte aus Qumran: kónigliche, priesterliche und 
prophetische Messiasvorstellungen in den Schriftfunden von Qumran (WUNT 2,104; 
Tübingen: Mohr [Siebeck], 1998), 308. 

(31) Fletcher-Louis, АЙ the Glory, 204-16. 

(32) Eshel, DJD XXIX, 422. 

(33) García Martínez, *Old Texts," 119 

(34) Fletcher-Louis, АЙ the Glory, 213. 

(35) Translations of Jubilees follow J. VanderKam, The Book of Jubilees (CSCO 
511; Scriptores Aethiopici 88; Louvain: Peeters, 1989). 

(36) VanderKam, The Book of Jubilees, 204. 
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original Hebrew, he plausibly suggests 705 955 for the phrase 
“out of all humanity." (37) 


(2) In a Qumran fragment of the Aramaic Levi Document describing 
the patriarch Levi's heavenly vision (4QLevi‘ 1), God informs 
Levi that “I have loved you more than all flesh" (515 үз n°5 
xwa). 


(3) The exalted priestly addressee of 4QInstruction" (40418) 81 is 
designated by God *a most holy one" and a “first born" who has 
the power “to turn away wrath" from the earthly elect. (38) 
Lines 1-2 of the fragment state that God has separated this extra- 
ordinary figure “from amongst all fleshly spirit" (155 n2772n 
w3 n). (39) 


(4) At the climax of his long hymn praising the heroes of Israel's 
past, Ben Sira describes the Zadokite high priest Simon II in exal- 
ted terms surpassing any offered for previous figures (50:1-21). 
In this chapter's description of the daily (40) temple service, 
Simon is portrayed as the exalted conveyor of the divine pre- 
sence, which permeates the ritual of the earthly temple. (41) The 
continuation of the chapter describes how the laypeople, “all 
flesh" (уз 55), hurry to bow on the ground (50:17), while splen- 
did Simon is surrounded by “all the sons of Aaron in their glory" 
(571255 mnis зл 25; 50:12). God's selection of Moses “from all 
[flesh]" in Sir 45:4 may capture a similar idea. (42) 


(37) J. VanderKam, “Isaac’s Blessing of Levi and his Descendants in Jubilees 
31," in The Provo International Conference, 501. 

(38) On the identification of this anonymous figure as a priest, see J. Angel, 
Otherworldly and Eschatological Priesthood in the Dead Sea Scrolls (STDJ 86; 
Leiden: Brill, 2010), 66-73. 

(39) For the rare occurrences of the phrase 702 m in Qumran writings, see 
J. Strugnell and D.J. Harrington, Qumran Cave 4.XXIV: Sapiential Texts, Part 2: 
4QInstruction (Miisar Ё Mévin): 4Q415ff. (DID XXXIV; Oxford: Clarendon Press), 
304. See further A.E. Sekki, The Meaning of Ruah at Qumran (SBLDS 110; Atlanta: 
Scholars Press, 1989), 104-6. 

(40) Most commentators understand the ceremonies in this chapter as relating to 
Yom Kippur, but see F. Fearghail, “Sir 50, 5-21: Yom Kippur or the Daily Whole- 
Offering?" Bib 59 (1978): 301-16, who shows on the basis of m. Tamid 6:4-7:3 that 
the ceremonies relate more closely to those of the tamid. See also C.T.R. Hayward, 
The Jewish Temple: A Non-Biblical Sourcebook (London: Routledge, 1996), 50. 

(41) See Hayward, The Jewish Temple, 49-50. 

(42) Much of the Hebrew praise of Moses is fragmentary. However, in the 
Greek, God “consecrated” (fjytaogv) Moses (as priest?) and “chose him out of all 
flesh" (E€eAEEaTto адтду ёк пласт саркос). On the exaltation of Moses at Qumran, 
see C. Fletcher-Louis, *4Q374: A Discourse on the Sinai Tradition: The Deification 
of Moses and Early Christology," DSD 3 (1996): 240-42; idem, Luke-Acts: Angels, 
Christology and Soteriology (WUNT 2, 94; Tübingen: Mohr [Siebeck], 1997), 185-98. 
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(5) Similarly, the blessing addressed to the Zadokite priests in /QSb 
3 distinguishes these exalted figures, who enjoy a place in the holy 
dwelling, from the ordinary laypeople: “May he bless the council 
of all flesh by your hand" (472 ләт лз ‘AD nx»; 3:28). 


Teaching Function 


The priestly identification of the speaker is most often supported 
by the fact he lays special emphasis upon his role as a teacher. Indeed, 
in both recensions of the Hymn, he boldly proclaims that “no teaching 
is equal,” presumably to his own teaching (natn Кї? mmm 
[noi]. (43) The teaching function of the priesthood is well known 
from biblical sources. (44) More importantly, the protagonist's claim 
here coincides with the pedagogical role attributed to exalted human 
or angelic priestly figures in several documents preserved at Qumran. 
Notably, many of these examples derive from the same documents 
referred to above with regard to the priests’ separation from “flesh.” 


(1) In Jubilees 31: 15, after Isaac compares Levi's descendants to the 
angelic priests serving in the celestial temple, he prays that they 
will also serve as mediators of divine instruction and judgment to 
Israel: “They will declare the word of the Lord justly and will 
justly judge all his verdicts. They will tell my ways to Jacob and 
my paths to Israel.” (45) 


(2) According to 4QApocryphon of Levib?, the exalted eschatologi- 
cal priest will illuminate the world and teach supernal wisdom to 
those destined for salvation (OX MY ID ANDIN paw 08225 TIN 
кулк "sp 5153 хл AN Tin maby WAW; 40541 9 3-4). (46) 


(3) The blessing directed toward the eschatological high priest in 
1QSb 4 indicates that this figure’s teachings illuminate the world 
and the elect earthly community with knowledge: *May he make 
you hol[y] among his people, and for a light [...] to the world 
with knowledge and to illuminate the face of the many" (n2:3u" 
mancus тыл пуча bont misah 1992 [v]mp; 1. 26). 


(43) 40491 11 I, 16-17; 40471Ь 1а 3-4. 

(44) See, e.g., Lev 10:11; Deut 33:10; Mal 2:7. 

(45) Cf. Deut 33:10. 

(46) To be sure, this figure is never identified as a priest. However, the identi- 
fication appears to be confirmed by the report in 9 2 that “he will atone (3527) for all 
the children of his generation.” In addition, the difficult ххх of frg. 24 may refer to 
the donning of the high priest's үх. See, e.g., К. Beyer, Die aramdischen Texte vom 
Toten Meer: Ergänzungband (Gottingen: Vandenhoeck & Ruprecht, 1994), 80. Paral- 
lels between the Se/f-Glorification Hymn and 40541 9, as well as /QSb 4, are empha- 
sized by Eshel, DJD XXIX, 425. 
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(4) The blessing of the Zadokite priests in /QSb 3 also envisions a 
priestly teaching function: “Words of blessing for the M[askil to 
bless] the Sons of Zadok, the priests whom God chose to 
strengthen his covenant [...] all his precepts in the midst of his 
people and to teach them as he commanded...and from what 
flows forth from your lips all..." (anna 199 Jina rupwn 212 
Ta потро rom. zm ws). Interestingly, the words vpwn 
and а”ләш ^r are paralleled by the speaker's use of those terms 
in line 17 of Self-Glorification Hymn B: “Who can endure the 
flow of my lips?... And who can compare with my judgments?” 
(39502 TAT N... 0 spp Din). 


(5) The first of the Songs of the Sabbath Sacrifice, which describes 
the establishment and functions of the angelic priesthood, pre- 
serves a related scenario utilizing similar language: “...knowle- 
dge among the priests of the inner sanctum. And from their 
mouths (come) teachings concerning all matters of holiness 
together with precepts of..." (лә na amem amp 519122 пуч 
"Vp Yn as awitp; 40400 1 I, 17). (47) It is not clear from this 
fragment who is to be the recipient of this teaching. However, it 
is reasonable to assume that it is meant for the ywa 7207, the peni- 
tents mentioned in the previous line. 


(6) The priestly addressee of 404/8 81 12 is charged to “open a 
spring of all the holy ones," (rüm ‘ND mpm nns). This may 
plausibly be interpreted as a call for him to unleash the wisdom 
of the angels and make it accessible to the earthly commu- 
nity. (48) Reminiscent of Self-Glorification Hymn B and 1QSb 
3:27, line 1 of the fragment mentions the lips of the priest in 
connection with a liquid flow (awitp 475? “рз nn» n»nev). 


Possession of Glory (1132) and Position among the Angels 


Especially in the light of the above evidence, the speaker's pos- 
session of glory and position among the angels might be understood 
as indications of priestly status. In a span of six lines in Self-Glorifi- 
cation Hymn B, the speaker boasts of his illustrious glory 35) no 
less than three times (IL. 13, 15, 18), and also reports that his * [por] 
tion lies in the glory of the holy [dwel]ling" (p[v3] 91553 [ma 


(47) The translation follows that of C. Newsom in E. Eshel et al., Qumran Cave 
4.VI: Poetical and Liturgical Texts, Part 1 ( DJD XI; Oxford: Clarendon, 1998), 178. 

(48) See L. Stuckenbruck, “‘Angels’ and ‘God’: Exploring the Limits of Early 
Jewish Monotheism," in Early Jewish and Christian Monotheism (ed. L. Stuckenbruck 
and W. North; JSNTSup 263; London: T. & T. Clark International, 2004), 63-69; 
Angel, Otherworldly and Eschatological Priesthood, 73-76. 
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штрл). Both versions of the Hymn tell of his position among the 
angels. Thus, in Recension B, “I am reckoned with the divine beings, 
my habitation is in the holy congregation" (2n IWNNN шоқ ny "iN 
mp n7%2; 1.14), and in Recension A, “a friend of the holy ones" (99 
сотр”; 40427 7 10). The possession of glory by exalted human 
priests envisioned as enjoying a position among the angels occurs in 
some of the priestly texts mentioned above. For example, in 40418 
81 4-5, we are told that God has cast the lot of the addressee such that 
his glory is very great (RIN 1297 пото n2» wen). Like the 
speaker of the Se/f-Glorification Hymn, his lot is cast “amongst all the 
divine beings” (m]o[N] 5123). Similarly, Jubilees 31:14 reads: “Мау 
the Lord give you and your descendants extremely great honor...The 
descendants of your sons will be like them [the angels of the presence 
and the holy ones] in honor, greatness and holiness.” The word 
“honor” in this verse may with certainty be retroverted to the original 
Hebrew 7122. (49) 


The Speaker as Liturgical-Eschatological Priest 


There are indeed several good hints that the speaker is a priest. 
But is he to be understood, as many have argued, as a purely escha- 
tological figure destined to arrive in the imminent future? (50) Or, as 
Morton Smith has claimed, was he a present member of the commu- 
nity who had undergone some type of extraordinary experience? (51) 

In my opinion, the speaker should be understood as a member of 
the Qumran community who should be considered “eschatological” 
only inasmuch as the liturgical experience allowed him to repeatedly 
escape linear historical time and be together with the angels. (52) This 


(49) It should be noted that if the Latin witness to this verse preserves the supe- 
rior text, glory is not attributed to Levi and his descendants here at all. Improving upon 
the defective Ethiopic, the Latin reads “magno intellegere gloriam eius." According 
to this reading, Isaac hopes that Levi and his children will be granted an understand- 
ing of the divine glory and the full gravity of the privilege of serving so near to it. See 
further the discussion of VanderKam, The Book of Jubilees, 203-4. 

(50) The most prominent proponents of this position have been J.J. Collins and 
E. Eshel. See, e.g., Collins, The Scepter and the Star, 136-53; idem, “A Throne in the 
Heavens: Apotheosis in Pre-Christian Judaism," Death, Ecstacy, and Other Worldly 
Journeys (ed. J.J. Collins and M. Fishbane; Albany: State University of New York 
Press), 43-58; Eshel, “The Identification of the ‘Speaker’”; eadem, DJD XXIX, 423- 
21. 

(51) "Two ascended to Heaven," 297-99. See further P. Alexander, The Mysti- 
cal Texts: Songs of the Sabbath Sacrifice and Related Manuscripts (LSTS 61; Lon- 
don: T. & T. Clark International, 2006), 90-91. 

(52) Cf. the discussion of Fletcher-Louis, A// the Glory, 205-16. For the sig- 
nificance of the repeated experience of liturgical time at Qumran, see esp. E. Wolfson, 
“Seven Mysteries of Knowledge: Qumran E/sotericism Recovered,” in The Idea of 
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argument is supported by a comparison of the language used in con- 
nection with the speaker in the Canticle of Michael to that linked to 
the righteous liturgical community in the Canticle of the Righteous, 
which has largely been ignored in research related to the identity of 
the Self-Glorification Hymn's speaker. 

Internal comparison of the two hymns in both recensions reveals 
a special affinity between the speaker and the community. In the Can- 
ticle of Michael of Recension A, the speaker is labeled “beloved of 
the king" (Joan TT; 40427 7 I, 10 vis-à-vis 40431 1 6). A few lines 
later, in the Canticle of the Righteous, the members of the community 
are called to sing to God by means of the vocative “beloved ones” 
(ap; 40427 7 I, 13). (53) In Recension B, while the exalted singu- 
lar figure enjoys a position “in the glory of the holy dwelling" (71223 
штур ply]; IL 14-15), the community is bidden to give praise to God 
“іп the holy dwelling" (vin 75725; 1. 20; cf. 40427 7 I, 14-15). If 
we permit ourselves to compare between recensions, we may note that 
while in the first hymn the exalted figure takes a seat in “а throne of 
power in the congregation of the divine beings" (DN n7ÿ2 NY NOD; 
40491 11 I, 12), in the second, the poor righteous community (54) 
takes its place “with the divine beings in the assembly of the com- 
munity” (тп? n7y3 oN nv; 40427 7 П, 9). Furthermore, the speak- 
er's expression of suffering, “who bears sorrows like me?" (қ|ш gan 
"1725 D*IYS[), may be related to the important references to the poor 
in the hymn. (55) Thus, just prior to the shift into the first person 
in the Canticle of Michael, we hear of the "council of the poor for 
an eternal congregation" (оту пту? aan пху). (56) In the 
Canticle of the Righteous, God “lifts up the poor from the dust to 
[the eternal height,] and to the clouds he magnifies him in stature, and 
(he is) with the heavenly beings in the assembly of the community" 
(nya шоқ où nmpa 17752 apnv TW [now anl [MAN "En am 


Biblical Interpretation: Essays in Honor of James L. Kugel (ed. H. Najman and 
J. Newman; JSJSup 83; Leiden: Brill, 2004), 177-213. 

(53) This mirror imagery only occurs in Recension A. Wise takes this as evi- 
dence of “the melding process that was the Hodayot redaction.” For the epithet TT 
ox, which refers to Benjamin in Deut 33:12, as a title transferred to Levi, see 40379 
1 2; ALD 83. Cf. the comments of E. Schuller, DJD XXIX, 103. 

(54) I interpret the third person singular here (71728) as a reference to the entire 
community. This reading appears to be confirmed by the collective commands two 
lines earlier, [JAN solo, 

(55) So P. de Souza Nogueira, “Ecstatic Worship in the Self-Glorification 
Hymn," in Wisdom and Apocalypticism in the Dead Sea Scrolls and in the Biblical 
Tradition (ed. F. García Martínez; BETL 168; Leuven: Leuven University Press, 
Peeters, 2003), 391-92. 

(56) 40491 111, 11. 
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яп”). (57) Finally, it is worth noting that while the speaker's teachings 
are incomparable, (58) in their call to bless God, the righteous are 
described as enjoying access to the knowledge of God's mysteries: 
“Bless the one who wonderfully does majestic deeds...seal[ing] mys- 
teries and revealing hidden things, raising up those who stumble and 
those among them who fall [by restoring the step of those who wait 
for knowledge" (вп nnno лізу am mnn[?]...mxa3 Zenn 1295 
тут "p n2» apw>] mam>pin abun). (59) Indeed, later on in the 
Hymn they proclaim: “We have known you, God of righteousness, 
and we have become enlightened” (11251271 pn OX 121%). It thus 
appears that the speaker and the community mirror each other, sharing 
in three interrelated experiences: exalted heavenly status, suffering, 
and access to divine knowledge. (60) The speaker, by summoning the 
righteous community to worship, is evidently leading them to an expe- 
rience of heavenly glorification comparable to his own. 

The language of the two canticles suggests a liturgical context for 
this activity. This is confirmed by the numerous plural imperatives 
which call for praise and celebration with the celestial assembly-in 
Recension В: 1277 мош л |71927; and in Recension A: vv 4927 
ynnw, etc. Michael Wise has offered the suggestion that the Hymn was 
sung by the whole community led by the Maskil (at least in the Hod- 
ayot recension), and that every member of the liturgical community 
was meant to identify with the first person speaker. (61) This proposal 
would explain not only the above-mentioned similarities between the 
speaker and the righteous community, but also the apparent sudden 
switch from plural to singular grammatical forms in Recension A 
ОСОН“ 25:31), which, as he observes, “requires the conjoining of an 
initial speaker, the Maskil, with others who presumably began by lis- 
tening." (62) Although they are laconic, a similar switch from plural 
to singular must also take place in lines 11-12 of Recension B. The 
identity of the speaker in the Self-Glorification Hymn thus appears to 
be inseparable from the liturgical community which he summons to 
worship. (63) 


(57) 40427 7 IL, 8-9. 

(58) 40491 11 L, 16-17; cf. 40471b 1а-а 3-4. 

(59) 40427 7 I, 18-20. 

(60) De Souza Nogueira, “Ecstatic Worship,” 392. 

(61) Wise, “na> 72,” 216-19. 

(62) Wise, 122 72,” 217. Although his argument is based on a reconstruction, 
his supporting proofs are convincing. 

(63) Cf. the comparable suggestion of E. Chazon, “Human and Angelic Prayer 
in Light of the Dead Sea Scrolls," in Liturgical Perspectives: Prayer and Poetry in 
Light of the Dead Sea Scrolls; Proceedings of the Fifth International Symposium of 
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Although the Self-Glorification Hymn never refers to priests or 
priesthood, the explicit centrality of priestly identity in the experience 
of the earthly community's liturgical exaltation narrated in other sec- 
tarian texts provides further reason to attribute a priestly “liturgical- 
eschatological" identity to the speaker of the Hymn. In the following 
pages, I would like to point out two such instances, one deriving from 
4QSongs of the Sage and the other from /QSb. (64) 


4QSongs of the Sage? (40511) 35 


The sectarian document known as Songs of the Sage consists of 
a collection of magical hymns that functioned to protect “the right- 
eous" (i.e., the Qumran community) from evil spirits. By reciting 
God's praises, the performers waged war against the forces of 
evil. (65) Much like the Self-Glorification Hymn, these Songs contain 
the powerful first person speech of a privileged individual, the Maskil, 
as well as numerous calls for the earthly community to worship. In 
comparison with the speaker of the Self-Glorification Hymn, the 
Maskil of the Songs appears to have a much humbler anthropological 
perspective. (66) However, he does make the unabashed claim that 
“God made the knowledge of understanding shine in my heart” (5 
"2353 лгі nyt mmbw VNI). (67) Indeed, it is the Maskil’s access to 
and activation of the power of divine knowledge that serves as a 
weapon against demonic forces. (68) Moreover, a very laconic frag- 
ment appears to locate the Maskil “in the shelter of Shaddai...among 
his holy ones” (40511 8). (69) 


the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 
19-23 January 2000 (ed. E. Chazon; STDJ 48; Leiden: Brill 2003), 45. 

(64) Depending on one's interpretation of the provenance, function, and purpose 
of the Songs of the Sabbath Sacrifice, one might also consider this document as an 
additional example. While the majority of this extensive liturgical work appears to 
pertain to the angelic priesthood, the priestly identity of the earthly worshippers is 
made explicit in 40400 2 6. In this passage the human worshippers candidly compare 
themselves to the angelic priests: “How shall we be considered [among] them (п? 
n[3] 57711)? And as for our priesthood, how shall it (be considered) in their dwellings 
GTa no wnim»5)?" 

(65) B. Nitzan, Qumran Prayer and Religious Poetry (trans. J. Chipman; STDJ 
12; Leiden: Brill, 1994), 237. 

(66) See, e.g., 40511 28-29 3: “You [God] have [pl]aced knowledge in my 
foundation of dust” (ee 7102 лут nna[v). 40511 18 II, 7-8 also may be judged to 
be speaking in a similar tone, especially in light of the following line, which mentions 
the “depravities” and “guilt” of the speaker. 

(67) 40511 18 1,7-8. 

(68) See, e.g., 40510 1 4-6. 

(69) See Nitzan, Qumran Prayer, 270. I accept her suggestion that the fragment 
depends on Psalm 91 and Isa 49:2, which serves as a crucial basis for her reconstruction. 
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The only fragment of the Songs of the Sage that explicitly refers 
to priests is 40511 35. The first five lines of this fragment read as 
follows: 


1 [...] against all flesh, and a judgment of vengeance to exterminate 
wickedness, and for the rag[ing] 2 anger of God (ppm awa 5153 
Dm әк [n]gr пушч 11252 map). (70) Some of (71) those seven 
times refined and some of the holy ones God will sancti[fy] 3 for 
himself as an eternal sanctuary and (as) purity among the cleansed 
((72) 099212 mnes amy отр 1» [o p^ D'WITP2I enyav pp). 
They shall be 4 priests, his righteous people, his host, and ministers, the 
angels of his glory 5 .(17125 SSN DWA NIS js ay aum» ym) 
They shall praise him with wondrous marvels (MRI xbpH3 bo). 


This difficult passage apparently opens with a few words dedi- 
cated to God’s eschatological judgment and punishment of the wicked. 
We are immediately informed that the destruction at that time will not 
be total. Instead, God will consecrate two subgroups from among 
“those seven times refined” and “the holy ones.” As Bilhah Nitzan 
notes, the former group refers to the earthly righteous and stems from 
Ps 12:7, anyaw ppm. (73) This phrase may be compared to /ОН“ 
13:18, where, concerning the member of the earthly community, it 
states that he is “like purified silver in the furnace of the smiths to be 
refined seven times” (a*nyaw Улоо mrabu 9125 Pm #0221). Con- 
cerning the latter group, “the holy ones,” it is reasonable to assume 


(70) Baillet, DJD VII, 237, followed by F. García Martinez and E. Tigchelaar, 
The Dead Sea Scrolls Study Edition [2 vols.; Leiden: Brill, 1997-1998], 2:1033 and 
D. Parry and E. Tov, The Dead Sea Scrolls Reader, Vol. 6: Additional Genres and 
Unclassified Texts (Leiden: Brill, 2005), 6:185, does not end the sentence here. 
Instead, he prefers to read the ansa "pp as the recipients of God's wrath: “et pur 
la ra[ge de] la colére de Dieu contre les sept fois purifiés." However, considering the 
overwhelming likelihood that 2°nv2% *ppr refers to righteous humanity, I prefer to 
read them as an object of God's sanctification. 

(71) Against the translations of Nitzan (Qumran Prayer, 242), G. Vermes (The 
Complete Dead Sea Scrolls in English [5% ed.; New York: Allen Lane/Penguin Press, 
1997], 422), and В. Frennesson (“т a Common Rejoicing" : Liturgical Communion 
with Angels in Qumran (SSU 14; Uppsala: University of Uppsala Press, 1999], 74), 
the hiph'il form of the root wp takes a direct object in the accusative (see СКС $119). 
Therefore the bet in "ppw32 and Gaz should be understood in the sense “among.” 
For this reading, see Parry and Tov, The Dead Sea Scrolls Reader, Vol. 6, 185; 
J. Davila, “Heavenly Ascents in the Dead Sea Scrolls," in The Dead Sea Scrolls after 
Fifty Years: A Comprehensive Assessment (ed. J. VanderKam and P. Flint; 2 vols.; 
Leiden: Brill, 1998-1999) 2:479, n. 48. 

(72) With Nitzan, Qumran Prayer, 242, n. 63, I read this word as a niph'al of 
the root 772. 

(73) Nitzan, Qumran Prayer, 276, n. 12; cf. Baillet, DJD VII, 238. 
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that, as in the vast majority of its occurrences in the Scrolls, to be 
understood as referring to angelic beings. (74) Thus, the select humans 
and angels together are made by God into “an eternal sanctuary." (75) 
This liturgical temple is characterized in line 5 by praises of “won- 
drous marvels" offered by the unified angelic and human community. 

My suggestion that the conjoined liturgical community of right- 
eous humans and angels are the subject of the verb 1779907 at the 
beginning of line 5 is supported by the terse language of lines 3-4. 
“They shall be priests, his righteous people, his host, and ministers, 
the angels of his glory." According to my translation, line 4 contains 
a list of epithets referring to a single conjoined community of earthly 
and heavenly priests. (76) As such, together in liturgical communion, 
this temple-community, envisioned as comprised of priests, humans, 
and angels, offers the praise of “wondrous marvels” mentioned in 
line 5. (77) 

While this passage lacks mention of an exalted individual media- 
tor, it does parallel the situation observed in the canticles of the Self- 
Glorification Hymn. Indeed, within a liturgical context, the earthly 
community is envisioned as exalted and participating with the angels 
in glorious praise of God. However, here the experience is stated in 
explicitly priestly terms. 


(74) See, e.g., J.J. Collins, Daniel: A Commentary on the Book of Daniel 
(Hermeneia; Minneapolis: Fortress Press, 1993), 313-17. However, note the phrase 
“for the holy ones of his people" (Үзу wtp?) in 40511 2 I, 6, which may refer to 
human beings. On the other hand, in 40400 1 I, 6, the context strongly implies that 
the term ay refers to angelic priests. Another possible use of the term ay for angels 
appears in /ОМ 12:8. 

(75) Davila (“Heavenly Ascents," 479) notes that according to this text, “some, 
but not all, of the members of the sect would achieve apotheosis at the eschaton to 
serve as priests in the heavenly temple alongside the angels." According to his trans- 
lation, the same should also apply to the angels. It remains unclear to me why here 
only some of the righteous should be sanctified as an eternal temple. In /QS 8-9, the 
whole community enjoys that privilege. 

(76) For the controversy surrounding the translation of this difficult line, see 
Angel, Otherworldly and Eschatological Priesthood, 128-32. 

(77) The depiction of the eternal temple (any wpm) of 40511 35 3 as embod- 
led by priests, people, and angels of his glory among others, and offering praises to 
God with “wondrous marvels” is paralleled vividly by the description of the animate 
temple in the seventh song of Songs of the Sabbath Sacrifice: “That there may be 
wondrous songs (sung) with eter[nal] joy. With these let all the f[oundations of the 
holly of holies praise, the supporting pillars of the supremely lofty abode, and all the 
corners of its structure" (w[ np Mo} 515 or пока [Days NMAWA қов nv 
11150 mie 5151 mum an 51572 UD "TMY mu mp; 40403 1 I, 40-41). СЕ. JOS 11:8, 
where we are told that the mp niin mp is composed of the community of men and 
angels joined together by God (qr° лху? mmo 527 mv 33 av»). 
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A much closer parallel with the Se/f-Glorification Hymn may be 
observed in another sectarian liturgical work to be recited by the 
Maskil—the set of blessings directed toward various individual escha- 
tological leaders and groups known as /QSb. Although these blessings 
appear to have been composed for the eschatological assembly, it is 
generally held that they were recited proleptically in the Qumran com- 
munity, which certainly lived out the belief that it was living on the 
fringes of the eschatological age. (78) The relevant passage for our 
purpose appears in the blessing of the high priest preserved іп /QSb 
4:22-28. (79) 


22 And may he make you more righteous than all r[...] he chose 
you[ 23 and to raise up the head of the holy ones, and your people to 
bl[ess...]your brt in your hand 24 the men of God's council, and not by 
the hand of a prince [...] by each man for his fellow. 25 And (may) you 
(be) like an angel of the presence in the holy dwelling for the glory of 
the God of host[s (n*]N33 °ләх 971555 WTP уюл mo 4255 nni)... 
May you] be round about serving in the temple of the 26 kingship 
(71559 bona Dan 230 таг), casting the lot with the angels of the 
presence and the council of the community (249 "5x55 ау oni vem 
am ny) [...for] eternal time and for all perpetual periods. Because 
27 [true (are) all] his [p]recepts. May he make you hol[y] among his 
people, and for a light (nr 17295 [w]mp лэш”) [...] to the world 
with knowledge and to illuminate the face of the many (n972 band 
ma 15 vun) 28 [...] а diadem for the holy of holies, because [...you 
are made ho]ly for him, and shall glorify his name and his holy things. 


It is especially noteworthy that lines 25-26 call for the priestly 
addressee to be “like an angel of the presence in the holy dwelling for 
the glory of the God of host[s...and] be round about serving in the 
temple of the kingship casting the lot with the angels of the presence 
and the council of the community [...for] eternal time and for all 
perpetual periods." Much like the Canticles of Michael and the Right- 


(78) See, e.g., Nitzan, Qumran Prayer, 141; Zimmerman, Messianische Texte, 
284. Cf. L. Schiffman, The Eschatological Community of the Dead Sea Scrolls: A 
Study of the Rule of the Congregation (SBLMS 38; Atlanta: Scholars Press, 1989); 
M. Abegg, “1QSb and the Elusive High Priest,” in Emanuel: Studies in the Hebrew 
Bible, Septuagint and Dead Sea Scrolls in Honor of Emanuel Tov (ed. S.M. Paul et 
al.; VTSup 94; Leiden: Brill, 2003), 3-16. 

(79) Text and translations of /QSb generally follow J. Charlesworth and 
L. Stuckenbruck, in J. Charlesworth, ed., The Dead Sea Scrolls: Hebrew, Aramaic, 
and Greek Texts with English Translations: Rule of the Community and Related 
Documents (PTSDSSP 1; Tiibingen: Mohr (Siebeck); Louisville: Westminster John 
Knox Press, 1994), 126-29. 
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eous, this passage envisions an exalted human figure comparable to 
the angels as well as an earthly community in a liturgical context. We 
may note further that this passage appears to break down the onto- 
logical boundary between the earthly community members and the 
angels through the intermediation of the exalted human priest. This is 
evident from the second activity attributed to the high priest in line 
26, namely, the casting of the lot with the angels of the presence and 
the council of the community. It is not exactly clear what is meant by 
"casting the lot," although the phrase seems to be connected to the 
determination of cosmic fate. (80) Regardless, in bidding the addressee 
to cast the lot with both the angels of the presence and the n° nxz, 
(81) the passage implies that the high priest is participating with both 
groups. (82) This is not to say that he is in two places at once, above 
and below, but that, as envisioned in the liturgy, he has accessed the 
celestial temple and participates there with the angels and the enlight- 
ened community. 

A related picture appears in the blessing of the Zadokite Priests 
in the previous column of /QSb: 


22 Words of blessing for the M[askil to bless] the Sons of Zadok, the 
priests whom 23 God chose to strengthen his covenant [...] all his pre- 
cepts in the midst of his people and to teach them 24 as he commanded. 
And they raised up in truth [...] and watched over all of his statutes in 
righteousness and walked just a[s] 25 he chose. May the Lord bless you 
from his [ho]ly [dwelling] ol 7575] omg 12222). May he set you 
as a splendid ornament in the midst of 26 the holy ones (21259 n»mum 
owt mna 7717), and [may he r]enew for you the covenant of the [eter- 
nal] priesthood (125 w*[m aw |ллло n2», and may he give you your 
place in the 27 holy [dwelling] (Wp [1922] ләр n2in"). 


(80) In /QS 4:26, as well as several other places in the Scrolls (cf. 4Q/8/ 1 II, 
5; ТОМ 13:9-10; 40418 81 5), God appears to be the one who "casts the lot,’ i.e., 
determines the fate of human beings. See further A. Lange, "The Determination of 
Fate by the Oracle of the Lot in the Dead Sea Scrolls, the Hebrew Bible and Ancient 
Mesopotamian Literature," in Sapiential, Liturgical and Poetical Texts from Qumran: 
Proceedings of the Third Meeting of the International Organization for Qumran Stud- 
ies Oslo 1998 (ed. D.K. Falk, F. García Martínez and E.M. Schuller; STDJ 35; Lei- 
den: Brill, 2000), 39-43. If the high priest is given this privilege here, he may be being 
portrayed as God's agent within creation and history. See further Fletcher-Louis, АЙ 
the Glory, 152-3. For an alternative explanation see J. Licht, Megillat ha-Serakhim: 
mi-Megillot Midbar Yehudah (Jerusalem: Bialik Institute, 1965), 285. 

(81) As a reference to the Qumran community, this phrase appears overwhelm- 
ingly in the form n°7 nxy. However, the form чп” ПЗУ does occur several times, 
apparently with the exact same meaning. Cf. /QSa 1:26; 105 3:2, 11:8; 40257 Ш, 
3. For more on the meaning of the term пху at Qumran, see J. Worrell, “пху: ‘Coun- 
sel’ or “Council” at Qumran?” VT 20 (1970): 65-74. 

(82) So Wolfson, “Seven Mysteries,” 210-11. 
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The Zadokite priests, of course, are the same group that appears 
to lead the Qumran community both in the present and the future age, 
at least according to parts of the Rules of the Community and the 
Congregation. (83) If we accept Milik's plausible suggestions for line 
25 and the end of line 26, then the mp pyn, the place from which 
God sets forth his blessing in line 25, is the very same place where 
the earthly Zadokite priests are called to take their God-granted place 
among the “holy ones” in lines 26-27. (84) Considering the occur- 
rence and use of the same phrase 2m nn» іп /QSb 4:25, this is 
plausibly a reference to the participation of the Zadokite priests with 
the angels serving in the celestial temple. This use of the phrase pyr 
wip, of course, brings us back to the Canticles of Michael and the 
Righteous, where we are told not only that the speaker has a portion 
in the vpn pyn (Recension B, Il. 14-15), but also that the earthly 
righteous are to give praise and sing to God there (1. 20). The parallel 
language and themes in the explicitly priestly experience of the celes- 
tial temple by the exalted mediator and earthly community іп /QSb 
lend plausibility to the suggestion that a similar priestly perspective 
lies behind the canticles of the Self-Glorification Hymn. 


Conclusion 


While scholars have been correct to characterize the speaker of 
the Self-Glorification Hymn as “eschatological,” the above evidence 
militates against those who would claim that he is a figure strictly 
reserved for the future. Indeed, the liturgical context, as well as the 
close affinity between the speaker and the righteous worshippers, indi- 
cates that he is most likely a member of the Qumran community who 
should be considered “eschatological” only inasmuch as the liturgical 
experience disrupted ordinary time and ontological barriers. While no 
ascent to heaven is expressed in the text, the homology drawn between 
the speaker and the righteous worshippers implies that he leads them 
to an experience of heavenly glorification comparable to his own. This 
is evident particularly in the protagonist's call for them to give praise 
“in the holy dwelling" (Recension B, 1. 20), the very same place 
where he has assumed a position among the angels (П. 14-15). Inter- 
preted in the light of the phrase “holy dwelling" as it appears in /QSb, 
the speaker is calling for community members to join him in participa- 
tion with the angels as priests in the celestial temple, the imperishable 
realm of the spiritual worship of God. Given the Hymn's numerous 


(83) See 105 5:2, 9; 1QSa 1:2, 24; 2:3. 


(84) J.T. Milik, in D. Barthélemy and J.T. Milik, Qumran Cave 1 (DJD Г; 
Oxford: Clarendon Press, 1955), 124. 
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connections with several other documents discovered at Qumran that 
describe elevated priestly figures, as well as the unequivocal centrality 
of priestly identity in the communal liturgical exaltation expressed in 
4QSongs of the Sage and 1QSb, this interpretation becomes all the 
more plausible. 

Finally, it should be noted that none of the above evidence 
requires that the author or the performers of the Self-Glorification 
Hymn were hereditary priests (though it obviously does not exclude 
the possibility). The evidence does, however, certainly point to the 
centrality in Qumranite theology of the cosmic temple as a symbol of 
both God's eternal sovereignty and the apex of the community's spir- 
itual achievement. 


Joseph ANGEL 


DAVID AS ONE OF THE *PERFECT OF 
(THE) WAY": 


On the Provenience of David's Compositions 
(and //QPs* as а Whole?)* 


Summary 


The present study takes another look at the debate surrounding the “sec- 
tarian” vs. “canonical” nature of 11ОР54 (1105). It specifically investigates 
the question of possible sectarian terminology in David's Compositions (Dav- 
Comp), focusing particularly on the comment expressed there that David was 
"perfect in all his ways." A comparison of this terminology with its pattern 
of use elsewhere in the Qumran literature suggests that it reflects a sectarian 
presentation of David and, thus, of DavComp as a whole. If correct, this 
would in turn have impact on the understanding of //QPs* as a whole, given 
the importance usually ascribed to DavComp in the debate over the nature of 
11QPs*. 


1. The “Great /1QPs" Debate”: The Provenience of 1105 


s Is well known, David’s Compositions (DavComp) is one of 
five passages in the great Psalms scroll from Cave 11 (1105 
= 11QPs“) containing material not otherwise known prior to 
the discovery of Qumran. (1) The fact that //QPs“ contained these 


* My thanks go to the following individuals for reading and commenting on the 
essay: S. A. Berg, C. D. Elledge, E. Puech, and H. W. M. Rietz. 

(1) In addition to DavComp, these are Plea for Deliverance, Hymn to the Crea- 
tor, Apostrophe to Zion, and A Doxology (the latter is something of a pastiche of 
phrases familiar from elsewhere and so often not reckoned as important as the others). 
See James A. Sanders with J. H. Charlesworth and H. W. L. Rietz, ““Non-Masoretic 
Psalms (4Q88=4QPs', 11Q5=11QPs*, 11Q6=11QPs°),” in The Dead Sea Scrolls: 
Hebrew, Aramaic, and Greek Texts with English Translations, Vol. 4A: Pseudepi- 
graphic and Non-Masoretic Psalms and Prayers (PTSDSSP 4A; eds. J. H. Charles- 
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heretofore unattested compositions, along with the fact that the scroll 
also contained four psalms known elsewhere only from other ancient 
translations (viz., Psalms 151, 154, 155; and Sir 51:13-30), has often 
figured into the debate regarding the provenience of //QPs" as a 
whole. It was quickly seen, that is, that these “non-biblical” (2) pieces 
of 11 QPs* impinged on the nature of the entire manuscript. 

The original editor of //QPs^, James A. Sanders, was quick to 
see that the manuscript posed important questions regarding the ques- 
tion of canon(icity) at Qumran. (3) Sanders himself posited that 
11QPs^ was a legitimate (true, scriptural, canonical) psalter at Qum- 
ran, compiled and legitimated by those who lived there; thus, "the 
Qumran Psalter." (4) Peter W. Flint dubbed Sanders' proposals about 
11QPs* the “Qumran Psalms Hypothesis," and has mounted the most 
significant attempt to prove it in a vast number of publications. (5) 
Since Flint's work began as a dissertation under Eugene C. Ulrich, it 
is not surprising to note that Ulrich, too, has favored the Sanders-Flint 


worth and H. W. L. Rietz, et al.; Tübingen: Mohr Siebeck and Louisville: Westmin- 
ster John Knox, 1997), 158-61, 193-205, 213-15; and the earlier editions in James 
A. Sanders, DJD 4:76-79, 85-93; and idem, The Dead Sea Psalms Scroll (Ithaca: 
Cornell University Press, 1967), 119-37. Parts of these compositions are found in other 
Psalms MSS: 4088 (4ОРУ) 7.14-8.15 preserves a portion of the Apostrophe to Zion 
(see PTSDSSP 4А:203-5); while 1106 (11QPs^) preserves portions of A Doxology 
(1106 frg. f) and Plea for Deliverance (1106 frgs. a-b). See PTSDSSP 4A:158-61, 
192-97, respectively. 

(2) For the language of “non-biblical,” see note 12 below. 

(3) See, e.g., James A. Sanders, The Dead Sea Psalms Scroll, 10-14; idem, 
"Variorum in the Psalms Scroll (11QPs*),” HTR 59 (1966): 83-94; idem, “Cave 11 
Surprises and the Question of Canon," McCormick Quarterly 21 (1968): 1-15, repr. 
in New Directions in Biblical Archaeology (eds. David Noel Freedman and Jonas 
C. Greenfield; Garden City: Doubleday, 1969), 101-16; and idem, “The Qumran 
Psalms Scroll (11QPs?) Reviewed," in On Language, Culture, and Religion: In Honor 
of Eugene A. Nida (eds. M. Black and W. A. Smalley; The Hague: Mouton, 1974), 
79-99. 

(4) At first, Sanders believed that //QPs“ was the product of the Qumran Com- 
munity. He later revised this opinion, stating that it was brought to the site from 
elsewhere, perhaps as part of the property given to the library by an initiate. See note 
31 below. 

(5) See, e.g., Peter W. Flint, The Dead Sea Psalms Scrolls and the Book of 
Psalms (STDJ 17; Leiden: Brill, 1997), passim, esp. 8 оп the hypothesis; idem, “Тһе 
Contribution of the Cave 4 Psalms Scrolls to the Psalms Debate,” DSD 5 (1998): 
320-33; idem, “The ‘11QPs*-Psalter’ in the Dead Sea Scrolls, Including the Prelimi- 
nary Edition of 4QPs*," in The Quest for Context and Meaning: Studies in Biblical 
Intertextuality in Honor of James A. Sanders (eds. C. A. Evans and S. Talmon; Lei- 
den: Brill, 1997), 173-99; and idem, “Psalms and Psalters in the Dead Sea Scrolls,” 
in The Bible and the Dead Sea Scrolls: The Princeton Symposium on the Dead Sea 
Scrolls (3 vols.; ed. James H. Charlesworth; Waco: Baylor University Press, 2006), 
1:233-72. 
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perspective. (6) The notion that multiple Psalters may have coexisted 
at Qumran, or, at least, that the text of the Psalter was still in flux in 
this period, well fits Ulrich's theory of multiple literary editions and 
his understanding of the state of the biblical text in Early Judaism 
around the turn of the eras. (7) 

There are, of course, dissenting voices. These include such nota- 
bles as Shemaryahu Talmon, (8) Patrick W. Skehan, Menahem Haran, 
Moshe H. Goshen-Gottstein, Ben Zion Wacholder, Emanuel Tov, and, 
most recently, Ulrich Dahmen. (9) This opposition to the “Qumran 


(6) See Flint, The Dead Sea Psalms Scrolls, 201 and nn. 151-53 for the influence 
of Ulrich and the change from Flint's earlier position favoring a Qumran origin of 
11QPs* (in his original dissertation) to his current belief (expressed in the published 
monograph and subsequent studies) that the “//QPs‘-Psalter” “was almost certainly 
compiled prior to the Qumran period and is representative of more widespread groups 
for whom the solar calendar was authoritative" (ibid., 201). See also the next note and 
further below at notes 21-22 and the discussion there. 

(7) See, e.g., Eugene C. Ulrich, *Our Sharper Focus on the Bible and Theology 
Thanks to the Dead Sea Scrolls," CBQ 66 (2004): 1-24; and the essays collected in 
idem, The Dead Sea Scrolls and the Origins of the Bible (SDSSRL; Grand Rapids: 
Eerdmans, 1999), esp. 3-120. One foundational issue that seems un(der)addressed in 
Ulrich's seminal work is whether coexistence of diverse literary editions means the 
same thing as co-importance. 'The equation of these two could at least be challenged 
if not completely doubted. At the very least, their equation is not self-evident. Cf. $4 
below. 

(8) Shemaryahu Talmon, “Pisqah Be’emsa‘ Pasuq and 11QPs*,” Textus 5 
(1966): 11-21. Sanders reports that Talmon expressed a change of opinion in an oral 
presentation given in 1973, subsequently agreeing with Sanders’ perspective (“The 
Qumran Psalms Scroll [11QPs?^] Reviewed," 96). However, I am unable to locate a 
publication where Talmon himself put this change of opinion in print. Instead, from 
his review of Flint (JBL 118 [1999]: 545-47), it appears that he has not changed his 
opinion much, if any, from his earlier work. Note the following: “The argument [for 
gradual stabilization of the Psalter], however, is tenuous. Since only psalms from 
Psalm 101 onwards are preserved, it cannot be established whether or not additional 
compositions were included in its former part....It is probable, although not provable, 
that in the mainstream community the biblical Psalter of 150 songs had already then 
achieved a formative and textual fixity. The fragments of the book of Psalms from 
Masada and Nahal Hever seemingly give witness to the existence of a proto-masoretic 
textus receptus" (547). For the scrolls from Masada and Nahal Hever, see note 28 
below. 

(9) See, e.g., Patrick W. Skehan, “A Liturgical Complex in 11QPs*,” СВО 35 
(1973): 195-205; idem, “Qumran and Old Testament Criticism," in Qumrán: Sa piéte, 
sa théologie et son milieu (ed. M. Delcor; BETL 46; Paris and Leuven: Éditions 
Duculot and Leuven University Press, 1978), 163-82; Menahem Haran, “11QPs* and 
the Canonical Book of Psalms," in Minhah le-Nahum: Biblical and Other Studies 
Presented to Nahum M. Sarna in Honour of his 70th Birthday (eds. M. Brettler and 
M. Fishbane; JSOTSup 154; Sheffield: JSOT Press, 1993), 193-201; Moshe H. Gos- 
hen-Gottstein, “The Psalms Scroll (11QPs*): A Problem of Canon and Text," Textus 
5 (1966): 22-33; Ben Zion Wacholder, * David's Eschatological Psalter: 1 1 QPsalms?," 
HUCA 59 (1988): 23-72; Emanuel Tov, “Excerpted and Abbreviated Biblical Texts 
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Psalms Hypothesis" believes, in the main, that / / QPs^ is a sectarian 
composition (or compilation)—a scroll used and useful in the life of 
the Community, probably for liturgical purposes, and thus a liturgical 
manuscript, but not a copy—in the text-critical sense—of the Book of 
Psalms. One might say, then, that while Sanders initiated the “Qum- 
ran Psalms Hypothesis," and Flint and others—notably Gerald H. 
Wilson (10)—have carried out extensive experiments, the dissenters 
insist that the hypothesis remains unproven and thus hypothetical. The 
conversation is not yet closed, the “Great J ТОР“ Debate,” if we may 
call it such, is not yet concluded. (11) 


2. The Role of David's Compositions in the Debate 


Interestingly, both sides of the debate have appealed to the “поп- 
biblical" (12) portions of //QPs" to support their positions. For the 
first group, the existence of these non-Masoretic compositions, along 
with other factors like different psalm orderings, proves that Qumran 


from Qumran," RevQ 16 (1995): 581-600; and Ulrich Dahmen, Psalmen- und Psalter- 
Rezeption im Frühjudentum: Rekonstruction, Textbestand, Struktur und Pragmatik der 
Psalmenrolle 1 1 QPs* aus Qumran (STDJ 49; Leiden: Brill, 2003). Perhaps one should 
add here the comments of Frank Moore Cross, “The History of the Biblical Text in 
the Light of Discoveries in the Judaean Desert," HTR 57 (1964): 281-99, esp. 286; 
reprinted in F. M. Cross and S. Talmon, Qumran and the History of the Biblical Text 
(Cambridge, MA: Harvard University Press, 1975), 177-96, esp. 182. Note also Law- 
rence H. Schiffman, Reclaiming the Dead Sea Scrolls: Their True Meaning for Juda- 
ism and Christianity (ABRL; New York: Doubleday, 1995), 165, who believes 
ПОР“ is a “liturgical text, not a literary collection like the canonical Book of 
Psalms." 

(10) See, e.g., Gerald H. Wilson, *The Qumran Psalms Manuscripts and the 
Consecutive Arrangement of Psalms in the Hebrew Psalter," CBQ 45 (1983): 377-88; 
idem, “The Qumran Psalms Scroll Reconsidered: Analysis of the Debate," CBQ 47 
(1985): 624-42; idem, The Editing of the Hebrew Psalter (SBLDS 76; Chico, CA: 
Scholars Press, 1985), esp. 63-138; idem, “The Qumran Psalms Scroll (11QPs*) and 
the Canonical Psalter: Comparison of Editorial Shaping,” CBQ 59 (1997): 448-64. 

(11) For fuller overviews of the debate, Wilson, *The Qumran Psalms Scroll 
Reconsidered,” 624-42; idem, The Editing of the Hebrew Psalter, 63-92; Flint, The 
Dead Sea Psalms Scrolls, esp. 202-27; Dahmen, Psalmen- und Psalter-Rezeption, 
12-24; Sanders, “The Qumran Psalms Scroll (11QPs?) Reviewed,” esp. the bibliogra- 
phy on 80-83. 

(12) Flint has been particularly adamant that such language is anachronistic for 
the Qumran Psalms evidence (see, e.g., The Dead Sea Psalms Scrolls, 13-26). Follow- 
ing Sanders and Wilson, he prefers language of “MT-150” when speaking of the 
received, Masoretic Text, and explicitly avoids terms like “canon” and “canonical.” 
“Non-biblical” is used in the present study for heuristic purposes only and is not to 
be taken anachronistically as implying the existence of a fixed and stable canon (or 
Psalter), which is, of course, the whole problem or question in the first place. Cf. 
similarly Flint, The Dead Sea Psalms Scrolls, 24-25. 
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had alternative text-forms for the Psalms or, at the very least, felt free 
to inject other “поп-МТ-150” (13) material into their Psalms manu- 
scripts. Moreover, these text-forms (or text-practices) demonstrate that 
the last third or so of the Psalter was still very much in flux at the time 
of the Community's existence. The opposition party, on the other 
hand, believes the existence of these self-same “inserts” or “addi- 
tions" reveals that //QPs^ was not simply or purely a copy of the 
Book of Psalms; rather, it is a compilation—a combination of biblical 
and non-biblical material—sectarian in some way, probably for func- 
tional (especially liturgical) purposes. (14) 

Who's right? The debate is both wide and deep with much evi- 
dence to consider; the full scope of the many issues involved cannot 
be adequately covered let alone resolved here. Instead, I merely wish 
to point out a detail in DavComp that seems to have not been given 
sufficient attention in previous discussions, but is actually of great 
significance for the debate, since both sides are agreed that DavComp 
plays a crucial role in the manuscript and in arguments about its prov- 
enience. (15) This detail is David's description as "perfect in all his 
ways before God and men," which is found in //05 27.3. 


David's Compositions (11Q5 27.2-11) (16) 


2 And David, the son of Jesse, was wise and a light like the light of the 
sun and a scribe 

3 and discerning and perfect in all his ways before God and men (rom 
mui DN 155 1277 5122). And the LORD gave 


(13) See previous note. 

(14) See most recently and extensively, Dahmen, Psalmen- und Psalter-Rezep- 
tion, passim, esp. 313-18. A somewhat unique position is offered by Wacholder, who 
believes the David of //QPs* is an eschatological one, making the scroll itself escha- 
tological (David's Eschatological Psalter”). Cf. also Dahmen, Psalmen- und Psalter- 
Rezeption, 317. 

(15) Dahmen, Psalmen- und Psalter-Rezeption, 22; Flint, The Dead Sea Psalms 
Scrolls, 177. See, e.g., from the one perspective, Sanders DJD 4:75-76; Flint, The 
Dead Sea Psalms Scrolls, 207-8; and, from the other, Skehan, “Qumran and Old 
Testament Criticism," 168-69, who lists it among the factors that lead him to believe 
11QPs? is “a library edition of the putative works of David” (169). Similarly, Talmon, 
“Pisqah Be'emsa' Pasuq," 13, who thinks the inclusion of DavComp is explained by 
ПОР» being “a liturgical compilation," or what he goes on to describe as “ап incip- 
ient prayerbook." Goshen-Gottstein, “The Psalms Scroll,” 26 n. 23 also understands 
DavComp as demonstrating the “liturgical character of the collection.” 

(16) For the text, see DJD 4:48, 92 and PI. XVI; Sanders, The Dead Sea Psalms 
Scroll, 86, 136; апа PTSDSSP 4A:214. Note that, prior to DavComp, 11QPs" had 
David's Last Words (2 Sam 23:1-7), only the last verse of which is extant in 7705 
(in 27.1). After DavComp, the MS proceeds to Psalm 140. Dahmen, Psalmen- und 
Psalter-Rezeption, 97, who reconstructs the scroll differently, places DavComp in his 
column 36. 
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4 to him a discerning and enlightened spirit. And he wrote 

5 3,600 psalms. And songs for singing before the altar over the daily 
whole-burnt 

6 tamid-offering, for every day of the year (totaled) 364. 

7 And for the offerings of the Sabbaths: 52 songs. And for the offering 
of the New 

8 Moons and for all the days of the festivals and for the Day of Atone- 
ment: 30 songs. 

9 And all the songs that he spoke were 446. And songs 

10 for making music over those stricken (were) 4. So, the total was 4,050. 

11 АП of these he spoke by prophecy which had been given to him from 
before the Most High. (17) 


There is much grist for the J / QPs* debate in this brief passage. 
In particular, the fact that the total number of days in the year is 364 
and the total number of Sabbaths 52 suggests the solar calendar that 
appears to have been the dominant one used at Qumran. (18) While 
some scholars have said that the presence of the solar calendar here 
in DavComp is, by itself, enough evidence to demonstrate the sectar- 
ian nature of //QPs“, (19) Flint has argued the exact opposite. He 
asserts, to the contrary, that because (a) this solar calendar was widely 
used in Early Judaism (witness / Enoch and Jubilees) and because 
(b) // QPs* reflects that calendar (via DavComp especially), (20) then 
it follows that (c) // QPs^ represents a psalter-type that was widely 
used in Early Judaism. (21) If so, it further follows that (d) // QPs^ is 
far from a sectarian, “non-biblical” composition, secondary and infe- 
rior to the MT-150 Psalter. Instead, it is a "true, Scriptural" Psalter 
reflective of one shape of the Psalms in Early Judaism prior to the 


(17) All translations are my own. 

(18) See Flint, The Dead Sea Psalms Scrolls, 172-201, esp. 182-86, 192-93; also 
and further, Michael Chyutin, *The Redaction of the Qumranic and the Traditional 
Book of Psalms as a Calendar," RevQ 16 (1994): 367-95. 

(19) See, e.g., Michaél N. van der Meer's review of Flint, The Dead Sea Psalms 
Scrolls, in JSJ 30 (1999): 102; similarly, Wacholder, *David's Eschatological Psal- 
ter," 37; Goshen-Gottstein, *The Psalms Scroll," 28. 

(20) But not only in DavComp. Flint also appeals to the number of compositions 
(52 + 4 pieces asserting Davidic authorship) so that “the structure of 11QPs? is in some 
way related to the solar calendar" (The Dead Sea Psalms Scrolls, 193; italics mine). 
The vagueness of this claim does not engender much confidence, nor do the facts that 
(a) the structure is calendrical + 4 more (ibid., 192); and (b) the total number of psal- 
mic compositions rests on reconstruction of the MS (see ibid., 189-92; for other recon- 
structions, see, e.g., Dahmen, Psalmen- und Psalter-Rezeption; and Chuytin, “The 
Redaction of the Qumranic and the Traditional Book of Psalms," 367-95). Finally, the 
significance of the specifically solar nature of the scroll is never fully explained. 

(21) E.g., Flint, The Dead Sea Psalms Scrolls, 169, 201 (cited in note 6 above) 
and passim. 
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MT-150 form which only developed thereafter and later. Flint recom- 
mendis that this improved understanding of the nature of //ОР5“ be 
reflected in new nomenclature. He eschews Sanders' earlier terminol- 
ogy of "the Qumran Psalter," preferring instead to speak of the tradi- 
tion (which he believes to be larger and anterior to Qumran) of the 
“11QPs"-Psalter.” (22) Flint goes on to posit that this / / QPs^-Psalter 
might have actually been the dominant one prior to the rise of the 
MT-150 Psalter. At the very least, the //QPs^-Psalter was а strong 
rival to the MT-150 Psalter, attesting to the gradual stabilization—or, 
more precisely, the two-stage, but three-edition development—of the 
Psalter in Early Judaism. (23) 

Several observations might be made in response. For one, Carol 
A. Newsom has helpfully delineated that the sectarian status of a 
manuscript must be adjudicated in a number of ways. (24) Sectarian 
composition is just one of these ways, another is sectarian reception 
and use. In the case of the latter, the manuscript need not be sectarian 
in origin, nor must it include explicitly sectarian terminology (another 
sign of sectarian provenience). According to the categories of recep- 
tion and use, for instance, the fact that //QPs^ was popular at 
Qumran—a point evidenced, in part, by overlaps with other manu- 
scripts that suggest a shared text-type (25)—actually proves it is “зес- 
tarian," but, again, only for as long as that terminology is defined as 
"received and used by sectarians." (26) 


(22) E.g., Flint, The Dead Sea Psalms Scrolls, 198-201 and passim. 

(23) E.g., Flint, The Dead Sea Psalms Scrolls, 239 and passim. Note also Wil- 
son, “The Qumran Psalms Scroll Reconsidered,” 640-42 and the chart on 641. 

(24) See Carol A. Newsom, “‘Sectually Explicit’ Literature from Qumran,” in 
The Hebrew Bible and Its Interpreters (eds. B. Halpern, W. H. Propp, and D. N. Freed- 
man; BJSUCSD 1; Winona Lake: Eisenbrauns, 1990), 167-87. 

(25) Specifically, 11ОР»? (1106) and 4QPs* (4087). See Flint, The Dead Sea 
Psalms Scrolls, 159-64, for a discussion. See also note 1 above for overlaps with 4088 
(4QPs/). Contrary to Flint's frequent assertions (e.g., The Dead Sea Psalms Scrolls, 
208; similarly Sanders, “The Qumran Psalms Scroll [11QPs*] Reviewed," 95-96), 
multiple copies of a text-type does not disprove alternative interpretations of //QPs^ 
such as Skehan's or Goshen-Gottstein's. Multiple copies prove only the popularity of 
the “liturgical compilation" (if it is that). There are, after all, multiple copies of other 
non-biblical/sectarian compositions at Qumran. Cf. Brent A. Strawn, “Excerpted Man- 
uscripts at Qumran: Their Significance for the Textual History of the Hebrew Bible 
and the Socio-Religious History of the Qumran Community and its Literature," in The 
Bible and the Dead Sea Scrolls, Volume 2: The Dead Sea Scrolls and the Qumran 
Community (ed. James H. Charlesworth; Waco: Baylor University Press, 2006), 107- 
67, esp. 153-57. 

(26) Cf. the insights of Henry W. Morisada Rietz, "Identifying Compositions 
and Traditions of the Qumran Community: The Songs of the Sabbath Sacrifice as 
a Test Case," in Qumran Studies: New Approaches, New Questions (eds. Michael 
Thomas Davis and Brent A. Strawn; Grand Rapids: Eerdmans, 2007), 29-52. 
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Second, it may be doubted whether the number of compositions 
delineated in DavComp, the unit as a whole, or even the solar calendar 
reflected therein can bear the weight of Flint's argument. Flint may 
well be right about the “//QPs*-Psalter,” but the steps (c and d) 
above that proceed directly from the solar calendar implied (but not 
necessarily enjoined—this is not a legal text) in DavComp (27) to 
11QPs* as a representative or widely-known psalter/tradition in Early 
Judaism writ large are not yet established nor yet definitive, especially 
given contrary evidence found at Qumran, Masada, and Nahal 
Hever. (28) Indeed, at present there is no non-Qumranic evidence for 
the " 1] QPs^-Psalter." Surely this fact alone recommends extreme 
caution when generalizing about the wider role or status of //ОР5“ 
(or its “tradition”—assuming there was one) outside Qumran. More- 
over, while Qumran certainly did share the solar calendar with other 
Jewish groups, that fact does not necessarily make the Qumranites’ 
use of such a calendar or of //QPs“ any less sectarian. It just makes 
the calendar itself not solely the property of Qumran. Again, one has 
to reckon, in Newsom's terms, not only with composition and explicit 
terminology, but also with reception and use. And by all accounts, the 
find-spot and the date of //ОР5“ place this manuscript squarely at 
Qumran, which—again, by virtually all accounts—was very much a 
sect, even a highly exclusivist and radically isolated one. 

Third, it is important to point out that one of Flint’s major revi- 
sions to Sanders’ hypothesis concerns precisely the provenience of 
11QPs*. As noted above, Sanders was originally inclined toward the 
opinion that // QPs^ had been composed at Qumran, though he does 
leave the door open to a non- or pre-Qumranic origin already in his 
1967 Cornell edition. (29) Flint has walked through that door and 


(27) Again, for Flint, the solar-calendar nature of // QPs^ rests on other factors 
beyond DavComp. See note 20 above. 

(28) For Qumran, consider the MSS that seem to support the MT-150 Psalter 
(though Flint is wont to downplay these; The Dead Sea Psalms Scrolls, 157-58). At 
Masada, note esp. MasPs^; for Nahal Hever, see 5/6Hev-Se4 Ps. Cf. Talmon's review 
of Flint, The Dead Sea Psalms Scrolls, JBL 118 (1999): 547; and, for editions of the 
Masada scrolls: idem, “Hebrew Fragments from Masada,” in Masada VI: The Yigael 
Yadin Excavations 1963-1965: Final Report (eds. Joseph Aviram, Gideon Foerster, 
and Ehud Netzer; Jerusalem: Israel Exploration Society and Hebrew University, 
1999), 76-97. But note also Eugene C. Ulrich’s recent attempt to fit some of the 
Masada evidence into his broader theories: “Two Perspectives on Two Pentateuchal 
Manuscripts from Masada,” in Emanuel: Studies in Hebrew Bible, Septuagint, and 
Dead Sea Scrolls in Honor of Emanuel Tov (eds. Shalom M. Paul, Robert A. Kraft, 
Lawrence H. Schiffman, and Weston W. Fields, with the assistance of Eva Ben-David, 
VTSup 94; Leiden: Brill, 2003), 453-64. 

(29) Sanders, The Dead Sea Psalms Scroll, 11, 13, 134. 
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propped it open fully, arguing that, while the specific manuscript of 
11QPs* was copied at Qumran, the tradition (the “/1QPs‘-Psalter’’) 
it represents was brought to Qumran from elsewhere, no doubt by one 
of the initiates to the Community. (30) A pre-Qumranic origin for the 
tradition would explain, on the one hand, the presence within //QPs* 
of compositions known from other ancient translations, and, on the 
other hand, how the manuscript might reflect other (or larger) groups 
within Early Judaism as a whole. Conversely, in the absence of a pre- 
Qumranic origin and importation of the tradition (or manuscript?) into 
the Community, it becomes far more difficult to argue for the wider 
use of or significance for that tradition (or manuscript?). Said differ- 
ently, if / / QPs"^'s tradition is contemporaneous with the scroll’s cop- 
ying/composition (or if both are Qumranic even if not precisely con- 
temporary), then it becomes much more difficult, if not impossible, to 
believe that // QPs^ reflects larger Jewish circles outside of Qumran. 
While that larger circle scenario might be possible, it becomes an 
entirely speculative proposition. It could also be stated that the belief 
that the tradition of 1 1 QPs^ as a whole—qua compilation, that is, not, 
of course, of every one of its constituent parts—was brought to Qum- 
ran from outside is also almost entirely a matter of conjecture. Nev- 
ertheless, under the influence of Flint's work, which he has warmly 
welcomed, Sanders has definitively revised his earlier thinking on this 
score, now believing that / / QPs^ or its tradition was brought to Qum- 
ran from elsewhere. (31) 


3. David as a “Perfect of (the) Way”: The Significance of 777 + 
aan in David's Compositions 


Let it be repeated that, Flint, Sanders, et al. may well be right in 
their overall assessment, despite the significance of the contrarian 
observations noted above. But there is still one more observation to 
be made: it is a small but very important piece of evidence that sug- 
gests that DavComp may well be sectarian, not only in reception but 


(30) See, e.g., Flint, The Dead Sea Psalms Scrolls, 199-200; idem, “Psalms and 
Psalters," 250. See also the next note. 

(31) See, e.g., Sanders in PTSDSSP 4A:213: “not necessarily composed at 
Qumran....If...not composed there, their beliefs about it would have apparently been 
shared by other Jews as well.” Note further Sanders’ review of Flint, The Dead Sea 
Psalms Scrolls, in DSD 6 (1999): 84-89. Sanders was already moving this direction; 
see The Dead Sea Psalms Scroll, 134; and esp. idem, “Psalm 154 Revisited," in 
Biblische Theologie und gesellschaftlicher Wandel für Norbert Lohfink S. J. (eds. 
G. Braulik, W. Gross, and S. E. McEvenue; Freiburg: Herder, 1993), 296-306, esp. 
301-302 and n. 22. Cf. Flint's discussion in The Dead Sea Psalms Scrolls, 199-200 
and note 4 above. 
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also in composition—even in terminology. That evidence is the par- 
ticular use of 7297 + orn in //05 27.3. In addition to being “wise... 
and a scribe" (27.2), 1 1QPs8 indicates that David was “discerning and 
perfect in all his ways (7277 323 nyn] before God and men.” 

This is a striking description in light of the pattern of usage 
regarding 777 + n»n elsewhere in Qumran literature. Indeed, far from 
a minor textual “aside,” a closer look at this particular combination 
reveals that it is widely used in sectarian compositions of the sectar- 
ians themselves, above all in the descriptor 777 aan. (32) This pat- 
tern of distinctive usage suggests that David's description at this point 
іп 1105 27.3 is sectarian in origin and motivation. If so, this would 
have obvious and significant bearing on the provenience of DavComp 
and, perhaps, on the provenience of //ОР5“ as a whole, given the 
widely-held import of DavComp for the scroll’s overall interpretation 
(see $2 above). 

Before proceeding further on this point, however, we must reckon 
with the possibility that the language describing David in //Q5 could 
simply derive, at least in part, from other texts about him in the 
Hebrew Bible. One thinks, for instance, of 2 Sam 22:24, 26, and 33 
(// Ps 18:24, 26, 33). (33) 


2 Sam 22:24: ‘муз TANWANI mon WAN. 
Ps 18:24: ПУХ WANWN Way гол "TN. 


“T was perfect before/with him and I kept myself from my iniquity.” 


2 Sam 22:26: = Dann oan sayoy Tonnn Топтау. 


Ps 18:26: oann DIN axas""onnn'ronas. 
“With the faithful you are faithful, with the perfect hero/man you are 
perfect." 


(32) For the data, see most recently Brent A. Strawn with Henry W. Morisada 
Rietz, (More) Sectarian Terminology in the Songs of the Sabbath Sacrifice: The Case 
of 77 "man," in Qumran Studies: New Approaches, New Questions (eds. Michael 
Thomas Davis and Brent A. Strawn; Grand Rapids: Eerdmans, 2007), 53-64. See also 
further below. 

(33) It should be recalled that DavComp is preceded by 2 Sam 23:1-7, which 
follows immediately upon 2 Samuel 22 (// Psalm 18) in the MT. Sanders (DJD 4:92) 
opined that the latter “was surely included in the early columns of 11QPs*.” Later, in 
The Dead Sea Psalms Scroll, 10, he clarified his position by stating that Psalm 18 must 
have been contained in “the full Qumran Psalter,” making special appeal to SQPs 
(802). See now also 4085 (4QPs^), 4098е (4QPs"), 1107 (11QPs^), 1108 (110Р59); 
and cf. Seiyal 4 and MasPs‘—all of which contain portions of Psalm 18. As for 
11QPs* itself, however, Flint follows Skehan in arguing that the MS probably began 
with Psalm 101 (The Dead Sea Psalms Scrolls, 41). 
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2 Sam 22:33: (34) 19597 mon mm n ` mn ONT. 
Ps 18:33; °297 min qmm ep won ONT. 


(See discussion below.) 


In the first verse, David describes himself as an. In the second, 
God is so described, by means of the verbal form, along with the one 
who is similarly arn. (35) David is not explicitly called arn in this 
second instance, though it is possible that it also has him in mind, 
following as quickly as it does on the first instance. Regardless, it is 
only the third verse that explicitly conjoins aan with 777. (36) Unfor- 
tunately, the parallel texts diverge rather markedly here and the sense 
of the last clause, in particular, is far from clear. (37) The Kethib of 
2 Sam 22:33 makes matters worse by reading the 3ms suffix on 777, 
raising the possibility that it is God's way that is under discussion 
here, not David's. (38) In sum, then, 2 Samuel 22 // Psalm 18 has lit- 
tle to offer by way of help or precedent for DavComp's particular 
description of David as "5299 8123 mon. (39) 


(34) So Kethib, Qere reads "397 (“my way"). Cf. Ps 18:33. 

(35) Perhaps one should compare, as conceptually related, 77019 60.21: Dan 
поток mm ay man (“you shall be perfect with the Lorp your God”); Lev 19:2: 
OD TON mmus WTP "9 man шш'тр (“you shall be holy, for І, the Lorp your God, am 
holy”); or even Май 5:48: Есесбе обу bic TéA E101 0с 6 тоттүр Hav б obpáviog 
18.5106 otv (“Therefore, be perfect, as your heavenly father is perfect") or Luke 
6:36: Tiveo8e оіктірноуес rabàs [xai] ô natip dudv оїктірроу ёстіу (“Ве 
compassionate just as [also] your father is compassionate "). 

(36) Sanders, DJD 4:93, remarks that у. 33 “perhaps gave rise to 9123 nn 
1297 here” in DavComp. For problems with such a position, see further below. See 
also note 40 below for other, arguably more important biblical passages that conjoin 
ттт and Vann. 

(37) Cf., e.g., NRSV: 

* “The God who has girded me with strength [text-note: God is my strong 
refuge] has opened wide my path" (2 Sam 22:33); 

* "the God who girded me with strength, and made my way safe" (Ps 18:32). 

with NJPSV: 


* "The God, my mighty stronghold, Who kept my path secure" (2 Sam 
22:33); 

* "the God who girded me with might, who made my way perfect" (Ps 18:33). 

See further the standard commentaries. 

(38) Note esp. 2 Sam 22:31a: 12799 mnn sn, Cf. also Deut 32:4a: man msn 
1792. 

(39) Somewhat strangely, Sanders indicates that “[s]everal of the attributes of 
David listed in ll. 2-4 [of DavComp] are found in II Sam 23!” (DJD 4:92). But, other 
than David's PN and patronymic, and the mention of the spirit of the Lonp, this claim 
cannot be well established. Elsewhere, Sanders includes 2 Samuel 22 along with / Sam 
16:12-23; 2 Samuel 14; and 23:1-7 (The Dead Sea Psalms Scroll, 134 and 137 n. 1) 
in making the claim. 
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There are, however, a number of other biblical passages that con- 
join aan and 777 that are more promising. (40) Psalm 119:1 comes 
immediately to mind: 


mm nmna aban 7777227 лик 


“Blessed are those whose way is perfect, who walk in the Torah of the 
Говр” 


as does Prov 11:20: 


777 7227 WSN 2 py mim nan 


*"Those with crooked hearts are an abomination to the LORD, but the 
perfect of way are his delight." 


Unfortunately, or rather, tellingly, these other passages have little 
if anything to do with David. (41) The point, then, is that while there 
may well be biblical precedent for the Qumran usage of 7297 + aan, 
there is precious little evidence to suggest a biblical precedent for 
David's description as "perfect in all his ways." 

There is, however, ample Qumran precedent for this description 
of David. Indeed, regardless of whether or not the ultimate origins or 
inspiration of the Qumranic collocation of Gan and 777 may be found 
or traced in the Bible, it is a well-attested fact that the Community 
used it frequently and used it frequently of itself. A full listing of the 
passages that collate the adjective Gan with the noun 777 has appeared 
recently and need not be repeated here. (42) It suffices to observe, on 
the basis of that list, that every attestation that conjoins 777 and Gan 
at Qumran and that can be meaningfully translated occurs in docu- 
ments that are closely related to the Community, its theology, and its 
ideology. Moreover, the particular construction 777 "n*an occurs 


(40) For 777 with Vann, see Ezek 28:15; Pss 101:2, 6; 119:1; Prov 10:29; 
11:20; 13:6; and Job 4:6. Cf. also LXX Ps 36:18 [MT 37:18]; and Prov 10:9; 11:5; 
28:6, 18. See further HALOT 4:1742-43, 1748-50. Of these, Psalm 101 may have been 
particularly generative for Qumran usage (note that Flint's reconstruction of //QPs^ 
begins with Ps 101; The Dead Sea Psalms Scrolls, 190). Psalm 119:1 and Prov 11:20 
are particularly important, and are cited below, because they are the only instances in 
the Hebrew Bible of the specific phrase 777 nan. 

(41) The only explicit Davidic connections in the list in the previous note are 
the superscriptions to Psalm 36 LXX and Psalm 101. 

(42) See Strawn with Rietz, *(More) Sectarian Terminology," 54-57 (further 
53-64 for implications for the provenience of the Songs of the Sabbath Sacrifice). The 
listing there is taken from M. G. Abegg, Jr., J. E. Bowley, and E. M. Cook, in consul- 
tation with E. Tov, The Dead Sea Scrolls Concordance, Vol. 1: The Non-Biblical Texts 
from Qumran (2 vols.; Leiden: Brill, 2003), 2:764-66; and J. H. Charlesworth et al., 
eds., Graphic Concordance to the Dead Sea Scrolls (Tübingen: J. C. B. Mohr [Paul 
Siebeck] and Louisville: Westminster/John Knox, 1991), 112-13, 125. 
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exclusively in documents that are clearly Qumranic compositions. Still 
further, the majority of passages that conjoin 777 and n*an are found 
in the Rule of the Community (105, 405). (43) To be sure, man by 
itself is not a sectarian term. The use of n*an alone is not a sufficient 
criterion to indicate sectarian provenience. Proof of this point can be 
found in //ОР5“ itself, particularly in 18.1 and 22.8, both of which 
use aan in Psalm 154 and the Apostrophe to Zion, respectively. In 
both of these cases, however, 2721 notably occurs without 1. These 
instances may actually then prove the point that the construction 777 
+ man is sectarian, since "the vast majority of occurrences appear in 
documents that are either Qumran compositions or traditions that sig- 
nificantly influenced the Community." (44) Instances of 777 + arn 
that occur within clearly Qumranic compositions include the Rule of 
the Community (105 2.2; 3.9-10; 4.22; 8.10, 18, 21; 9.2, 5, 9 // 
4Орар5“ frg. 2 line 5; 4QpapS* frg. 1 2.13; 4054 frg. 3 line 3), the 
Rule of the Congregation (1QSa 1.28), the Blessings (1 QSb 5.22), the 
War Scroll (ТОМ 14.7 // 40491 [40M1] frgs. 8-10 1.5), and the 
Thanksgiving Hymns (1 QH* 9.36). The Songs of the Master, which 
also contains 727 and an (40510 |4QShir"] frg. 1 line 9 // 40511 
[4QShir^] frg. 10 line 8; 40511 frg. 63 3.2-3), are also probably Qum- 
ranic. (45) The other instances occur in the Damascus Document (CD 
MS A 2.15-16; 40266 [4Q D^] frg. 2 1.4; frg. 5 1.19), which is closely 
related to the Community and may reflect a branch of the movement; 
in Instruction (40418 = 4QInstruction? frg. 172 line 4) and in Beati- 
tudes (4Q525 frgs. 11-12 line 3; quite broken) — both of which prob- 
ably reflect traditions inherited by Qumran. (46) This leaves unmen- 
tioned only the instances of 727 "Yn in the Songs of the Sabbath 
Sacrifice (40403 frg. 1 1.22; 40404 frg. 2 line 3; 40405 fre. 13 line 
6). Although the provenience of this latter composition has been 
debated, the other instances of the specific construction 777 "3n 


(43) See Strawn with Rietz, “(Моге) Sectarian Terminology," 57-58, who point 
out that 18 out of the 80 instances (22.5%) of n*an in the Qumran library come from 
105. Тһе 405 parallels add 10 more hits, bringing the total to 28 out of 80 hits (or 
30%). The next closest documents are CD/4QD (12 hits; 1596) and the Temple Scroll 
(11Q19-20; 7 hits; 8.75%), but not all of these latter are relevant (see ibid., 57-58 n. 
19), further underscoring the dominance of this language in the Serekh texts. 

(44) Strawn with Rietz, “(More) Sectarian Terminology," 60. 

(45) See Newsom, “Sectually Explicit," 167-87. 

(46) See Strawn with Rietz, “(More) Sectarian Terminology," 60; further Rietz, 
"Identifying Compositions and Traditions." Note that J. C. R. de Roo has argued that 
4Q525 is a Qumran composition (“Is 4Q525 a Qumran Sectarian Document?” in The 
Scrolls and the Scriptures: Qumran Fifty Years After [eds. S. E. Porter and C. А. 
Evans; JSPSup 26; Sheffield: Sheffield Academic Press, 1997], 338-67). Cf. E. Puech 
in DJD 25:119, who argues instead that it is a tradition that influenced Qumran. 
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occur exclusively in Qumran compositions as a technical term desig- 
nating the Community itself. (47) This, along with other considera- 
tions, lends weight to the perspective that the Songs of the Sabbath 
Sacrifice, too, are sectarian in the sense that they were composed at 
Qumran. (48) 

As for the specific phrase used in DavComp, "perfect in all his 
ways" (297 5125 mnn), it occurs elsewhere with this orthography 
only in /QS (see also CD MS A 2:15-16 below): 


• 105 2.2: “the men of God's lot, those walking perfectly in all 
his ways (7297 ^23 Dan" 


The suffix on Gomm in JOS certainly refers to God whereas in 
DavComp it refers to David himself, (49) though DavComp quickly 
indicates that this perfection was “before God and men" (bx "125 
mus). Closely-related phrases are found elsewhere only in the Rule 
of the Community (105 and 4Орар5“), 1QSb, the Damascus Docu- 
ment, and Beatitudes: 


e 105 3.9-10 (// 40255 [420papS"] frg. 2 line 5): “Мау he estab- 
lish his steps by walking perfectly in all the ways of God (n*an 
Sx vom 9122). 


* 1QSb 5.22: “апа to walk before him (1.е., God) perfectly in all 
[the] wa[ys of God] (ag oan ^23 gan" 


• CD MS A 2.15-16: “and choose that which he (1.е., God) 
desires and reject that which he hates by walking perfectly in 
all his ways (7247 4952 Depp," 


* 40525 (4QBeatitudes) frgs. 11-12 line 3: “[...] perfect in all 
my way(s) (397 5153 Gan." 


The provenience of the latter two compositions has already been 
discussed above; neither raises significant problem for seeing in the 
particular conjunction of 727 + гл a specifically Qumranic colloca- 
tion. In fact, “fuller” passages like those found in texts from /QS, 
405, 1QSb, and CD, which typically clarify that the 777 or Gomm 
question belong to God, probably lie behind the shorter forms: oan 


(47) See Strawn with Rietz, *(More) Sectarian Terminology," 61-62; cf. Carol 
A. Newsom, Songs of the Sabbath Sacrifice: A Critical Edition (HSS 27; Atlanta: 
Scholars Press, 1985), 202; idem, DJD 11:265; and James R. Davila, Liturgical Works 
(ECDSS 6; Grand Rapids: Eerdmans, 2000), 121-22. 

(48) See Strawn with Rietz, “(More) Sectarian Terminology," 53-64; Rietz, 
“Identifying Compositions and Traditions," esp. 42-52. For the relationship between 
the Sabbath Songs and 11 QPs^, see also Wacholder, "David's Eschatological Psalter,” 
38-39. 

(49) But cf. the Kethib/Qere issue in 2 Sam 22:33 (see note 34 above). 
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777, 797 nn, or qon + 777 muni. The “perfect one(s) of (the) 
way,” “those whose way is perfect,” “to walk in/with/among the per- 
fect of (the) way,” and so forth, are likely dependent, that is, on the 
fuller notion that the way (477) is ultimately God's Way. The “per- 
fect” (man), in turn, become “the Perfect"—a technical term for the 
Community and its adherents. 

Given this significant, widely-attested, and specifically Qumranic 
usage of 777 + Don. it would seem that the instance of the same col- 
location in DavComp has significant ramifications for its provenience. 
Assuming that these various uses are somehow related, it becomes 
extremely unlikely to posit that the route of influence (assuming there 
was one) would have run from DavComp to the other instances of 
777 + ann at Qumran. On the contrary, given the number of instances 
elsewhere and the particular range and pattern of use, it is far more 
probable that any possible influence would have run from these other 
compositions—sectarian, Qumranic compositions, let it be under- 
scored—to DavComp. (50) 

This point receives further confirmation by the paleographic dates 
of the manuscripts in question. / QPs^ is dated by Sanders and Flint 
to 30-50 CE; (51) the other manuscripts that appear to support the 
*I1]OPs?-Psalter" at Qumran, namely, // QPs^ and 4QPs* date to the 
very same horizon. (52) 105 (along with /QSa and /QSb), by con- 
trast, dates to 125-50 BCE, while 4Орар54 is paleographically quite 
early, written in a Mid-Hasmonean script dating to 125-100 BCE. (53) 
Dates of traditions, are, of course, quite another matter—by no means 
necessarily coterminous with the dates of the specific manuscripts that 
bear them. However, dating traditions is notoriously difficult, hardly 
self-evident or widely agreed upon, and frequently speculative. (54) 


99 cc 


(50) One should not overlook the fact that 777 + Gan occurs primarily in the 
Community's disciplinary (legal) and doxological (liturgical) writings. This has bear- 
ing on, and clear relationship with, the content and tone of DavComp. 

(51) Flint, The Dead Sea Psalms Scrolls, 39; Sanders, DJD 4:9; idem, The Dead 
Sea Psalms Scroll, 10. Cf. Brian Webster, “Chronological Index of the Texts from the 
Judaean Desert," DJD 39:374, 426, who puts //Q5 more generally at 1-50 CE. Cf. 
also the next two notes. 

(52) Viz., the first half of the first century CE (Flint, The Dead Sea Psalms 
Scrolls, 41); and mid-first century CE (ibid., 34; Patrick W. Skehan, Eugene Ulrich, 
and Peter W. Flint in DJD 16:74), respectively. Cf. Webster, DJD 39:374-75, 412, 
430: 30-1 BCE (1106) and 30-68 СЕ (4087). 

(53) See, conveniently, Webster in DJD 39:372, 390, 392 (105, 105а, 1QSb); 
and 372, 385 (4QpapS"). 40525 dates to 50-1 BCE (DJD 39:372, 409). 

(54) See 82 above. As an example, one might note Wacholder, David's Escha- 
tological Psalter,” 61, who dates the autograph of //ОР5“ to “around the turn of the 
era or perhaps a few decades earlier." However, he dates the tradition of DavComp 
much earlier, “between the production of 11Q Torah...and the composition of the 
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The dates for the manuscripts themselves are a good bit more secure, 
even if they provide us with only a minimum base from which to 
work. (55) Complicating the issue with / / QPs^, of course, is that the 
work is composite—a compilation: parts of it may well and certainly 
do date to different times. (56) 


4. Conclusion: David in Qumran Dress, 11ОР5“ in Sectarian 
Perspective 


To sum up: when the use of 777 + gon in DavComp is consid- 
ered along with the numerous and stereotypical instances of that col- 
location elsewhere in Qumran literature, David's description as “per- 
fect in all his ways" begins to look like a datum pertinent to, if not 
actually indicative of, the origin and provenience of DavComp. In a 
word, David begins to look like a Qumran Covenanter himself—like 
one of the 777 “nn, one of the “Perfect of (the) Way," perhaps even 
paradigmatically so. (57) At the very least, David looks as if he has 


Damascus Covenant" (64), and later writes that “the final compilation of the scroll 
took place during the first half of the second century B.C.E., not long after the appear- 
ance of the latter proto-sectarian works" (72). Cf. William Hugh Brownlee, “The 
Significance of ‘David’s Compositions,” RevQ 5 (1966): 569-74, who in passing 
suggests a date as early as the third century BCE for DavComp (571) but without 
offering any support for such a position. Goshen-Gottstein, “The Psalms Scroll," 26 
n. 21 remarks that only a very early date would make Sanders' thesis *somewhat more 
acceptable," though he himself does not subscribe to such a date, nor to Sanders' 
thesis. 

(55) Cf., e.g., Philip S. Alexander, “The Redaction-History of Serekh Ha-Yahad: 
A Proposal," RevQ 17 (1996): 437-56, who relies heavily on the paleographic dating 
of the MSS in question to interpret the textual history of the Rule of the Community. 
Flint skirts the problem by saying that //QPs* qua manuscript was copied at Qumran 
for the use of the Community but that //ОР5“ qua tradition is prior to Qumran, esp. 
in groups holding to the solar calendar (The Dead Sea Psalms Scrolls, 200-201). But, 
again, this is largely unverifiable (or unfalsifiable) and speculative. See the discussion 
above (esp. $2). 

(56) This means, of course, that the date of one portion is not necessarily deter- 
minative for the whole. Cf. Sanders, “Cave 11 Surprises," 294; and Wilson, “The 
Qumran Psalms Scroll Reconsidered," 639-40. A particularly important section of 
ПОР5“ on this score is the material from Ben Sira (see Haran, “11QPs* and the 
Canonical Book of Psalms," 199 n. 2, 201). Some have argued, however, that this unit 
circulated independently of Ben Sira, so that its inclusion in //ОР5“ is not a firm 
datum for the latter's date. See, e.g., Wacholder, “David’s Eschatological Psalter,” 
68-69. 

(57) Cf. Dahmen, Psalmen- und Psalter-Rezeption, 254: “Vor allem aber ist 
1712 man klassische Eigenbeziechnung und anzustrebendes Ideal der Qumrangemein- 
schaft"; 256: “In alledem erweist sich David als n*an; und das ist auch das Ideal der 
Mitglieder der Qumrangemeinschaft." But see ibid., 257 for arguments for a pre- 
Qumranic status for DavComp and its Qumranic redaction. 
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been robed in the Qumranites' rhetorical garb. (58) If this be granted, 
two conclusions seem to follow: 


1. First, given the literary integrity of the unit, DavComp as a 
whole begins to look more and more like a Qumran composi- 
tion. It is not just David who is covered in Qumran veneer, so 
is David's Compositions. David's description there as Gan 
T297 122, in Qumranic context, lends support to the position 
that DavComp, at least, is a sectarian composition. This is no 
small point as Flint has explicitly made much of the absence 
of sectarian terminology in his argument for the pre-Qumranic 
compilation of the / / QPs^-Psalter. (59) But David as “а per- 
fect of way" is, in fact, precisely such a “sectually explicit" 
term, to borrow from Newsom’s felicitous phrase. 

2. Second, though DavComp may well be sectarian, that does not 
necessitate that the whole of J / QPs* (or the “/ / QPs^-Psalter," 
if one assumes such a tradition) is sectarian. DavComp is, after 
all, unattested in any other manuscript, including those that 
supposedly support the “//QPs*-Psalter.” The sectarian origin 
of one part of a compilation—like a psalter—does not prove 
the sectarian nature of the entire compilation, just as the non- 
sectarian nature of one part of a compilation does not prove 
the non-sectarian nature of the entire compilation. Such is the 
nature of a composite, complex document. (60) This hypo- 
thetical point granted, a sectarian provenience for DavComp 
does raise rather serious questions about //ОР5“ as a whole, 
if only because previous scholarship has attached much sig- 
nificance to DavComp's import for the whole at precisely this 
point (see $2 above). Among other issues, these serious ques- 
tions include how and why a larger non-sectarian manuscript 
(tradition) should or would contain sectarian compositions, 
and what we should do with (and/or call) such a hybrid com- 
position if that is in fact what we have in //ОР5“. (61) In 


(58) C. D. Elledge has reminded me that a similar cooptation of an earlier hero 
for use in a later and different group may be found in 2 Macc 14:6, which makes Judas 
Maccabeus the leader of the Hasideans. Contrast / Macc 2:42; 7:12-17, where the 
Hasideans are a distinct group, separate from the Maccabees. 

(59) E.g., Flint, “Psalms and Psalters," 250: “The absence of 'sectually explicit’ 
Qumranic indicators in 11QPs* (1105) suggest that none of the pieces was actually 
composed there." He defines such explicit terminology as “[ог example, references 
to the Righteous Teacher" (ibid., 250 n. 56; similarly, idem, The Dead Sea Psalms 
Scrolls, 199), which is probably too restrictive. 

(60) Cf. Sanders, *Variorum," 89. 

(61) Perhaps the excerpted biblical texts or Testimonia provide something com- 
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short, while the use of 777 + myn seems to lend support for 
seeing a sectarian provenience for DavComp, that provenience, 
in turn, may also lend support in favor of the doubters of the 
Qumran Psalms Hypothesis. The opposition party in the “Great 
ПОР» Debate" may be right about //ОР5“ after all. 


And yet, even if the overall form and structure of //QPs* is 
deemed sectarian, (62) more needs to be said. An important part of 
that subsequent discussion would be to investigate what purpose the 
form of / / QPs" and the scroll itself may have played in the life of the 


parable, showcasing sectarian form that includes or incorporates non-sectarian content. 
Flint has mentioned these texts with reference to the Psalms scrolls, though without 
developing the analogy very far (see, e.g., The Dead Sea Psalms Scrolls, 217-18). For 
a fuller study, see Strawn “Excerpted Manuscripts at Qumran,” 107-67. Also deserv- 
ing consideration at this point is the work of Devorah Dimant, “Between Sectarian 
and Non-Sectarian: The Case of the Apocryphon of Joshua," in Reworking the Bible: 
Apocryphal and Related Texts at Qumran: Proceedings of a Joint Symposium by the 
Orion Center for the Study of the Dead Sea Scrolls and Associated Literature and the 
Hebrew University Institute for Advanced Studies Research Group on Qumran, 15-17 
January, 2002 (eds. E. G. Chazon, D. Dimant, and R. A. Clements; STDJ 58; Leiden: 
Brill, 2005), 105-34, who argues for a tertiary category between “sectarian” and “non- 
sectarian.” She includes Jubilees and //QT as potential candidates for this category, 
and argues extensively that the Apocryphon of Joshua (40338-379; 50522; 509) is 
exactly such a document. This intermediate category concerns works “that share a 
number of notions with the community, but which also evidence perhaps an even wider 
frame of thought." (134). Note that Michael Segal, The Book of Jubilees: Rewritten 
Bible, Redaction, Ideology and Theology (JSJSup 117; Leiden: Brill, 2007), has 
recently argued for a redaction of Jubilees from within an Essene sect or stream. Cf. 
also Roger S. Nam, “How to Rewrite Torah: The Case for Proto-Sectarian Ideology 
in the Reworked Pentateuch (4QRP)," RevQ 23 (2007): 153-66, who has argued 
against “any strict polarity between sectarian versus non-sectarian in favor of a broader 
continuum when classifying the scrolls" (154-55; cf. also 165). Together, these works 
might suggest that //ОР5“ is a kind of sectarian or proto-sectarian recension of the 
Psalms, in-between a "fully" scriptural version and a "fully" sectarian one. (My 
thanks to C. D. Elledge for bringing the works of Dimant, Segal, and Nam to my 
attention.) 

(62) Certainly not solely on the basis of DavComp, but certainly including the 
evidence from DavComp. That is, Flint’s numerous (and frequently cogent) arguments 
about the structure and organization of //QPs^ may still stand; they at least need to 
be carefully addressed and thoroughly refuted if his entire thesis is to be rejected. 
Dahmen has attempted to do just that. Note, regardless, the earlier cautions of Wilson, 
“The Qumran Psalms Manuscripts”: “Since we cannot fully recover the intent of the 
editor, we cannot know certainly what relative authority he placed on conflicting and 
supporting arrangements" (385); and, later, when he writes that a decision in many of 
these matters is “impossible to determine absolutely,” though he ends up favoring the 
position of Sanders (388; cf. 386). See above for the multiple meanings of “sectarian” 
and for the fact that, in the case of a compilation, not all of the constituent components 
need be judged sectarian even if the complex as a whole is. Clearly not every piece of 
11QPs* is sectarian—at least not in a narrowly defined sense or in terms of sectarian 
authorship (reception and use, however, are probably very different stories). 
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Community (and this is so regardless of whether or not the manuscript 
is sectarian). In an ideal world, this investigation would press beyond 
the useful-but-admittedly-quite-vague category of “liturgical 
use." (63) Another crucial point to stress is that, even if the compila- 
tion as a whole is sectarian (in form and function), its pieces may still 
be of considerable text-critical worth. (64) Finally, even if /7QPs* is 
dubbed “sectarian,” this need not be taken as implying anything 
against its status as an authoritative (“canonical”) psalter at Qumran. 
(65) Indeed, it may actually prove such authoritative status—or, 
equally as important in my view—authoritative function. (66) 


(63) For a discussion of what the designation “liturgical” means for various 
texts at Qumran, see the helpful article by Eileen M. Schuller, *Prayer, Hymnic, and 
Liturgical Texts from Qumran," in The Community of the Renewed Covenant: The 
Notre Dame Symposium on the Dead Sea Scrolls (eds. E. Ulrich and J. VanderKam; 
Notre Dame: University of Notre Dame Press, 1994), 153-71, esp. 162-69. 

(64) On both aspects—overall, sectarian form and constituent, text-critically use- 
ful parts—see Strawn, “Excerpted Manuscripts at Qumran,” 107-67; and idem, 
“Excerpted *Non-Biblical Scrolls at Qumran? Background, Analogies, Function," in 
Qumran Studies: New Approaches, New Questions (eds. Michael Thomas Davis and 
Brent A. Strawn; Grand Rapids: Eerdmans, 2007), 65-123. The excerpted biblical 
MSS evidence a functional, context-specific (i.e., sectarian use-related) form even 
though their constituent parts are not sectarian and do not evidence sectually explicit 
language. This nuances Dahmen's conclusions (e.g., Psalmen- und Psalter-Rezeption, 
313) because even if //QPs* was compiled/composed at Qumran for particular pur- 
poses, parts, at least, of the scroll might still be useful for text-critical (and redaction- 
historical) purposes, not just for the reception history of the Psalter. 

(65) Cf. Sanders, “Variorum,” 91: even if 11QPs* is “а ‘vulgar’ text, as Profes- 
sor Kahle would say, it does not mean that it was ill-treated or thought of as ‘unoffi- 
cial' by those who used it" (his emphasis). Similarly, idem, The Dead Sea Psalms 
Scroll, 14. 

(66) For functional authority (canonicity/canonical status) at Qumran, see 
Strawn, “Excerpted Manuscripts at Qumran”; idem, “Excerpted ‘Non-Biblical’ 
Scrolls”; and idem, “Authority: Textual, Traditional, or Functional? A Response to 
C. D. Elledge,” in Jewish and Christian Scriptures: The Function of ‘Canonical’ and 
'Non-Canonical' Religious Texts (eds. James H. Charlesworth and Lee Martin McDon- 
ald; JCTCRS 7; Edinburgh: T and T Clark, 2010), 104-12. The point is simply that 
one need not assume the preexistence of MT-150 to argue that // QPs^ is a secondary 
collection in the sense of functionality. Even if it is a functional collection—indeed, 
precisely because it is functional—/ / QPs* may be considered authoritative literature 
at Qumran. In my judgment, Flint seems at times to confuse or conflate these catego- 
ries though he is certainly not the first or only one to do so (cf. the similar critique in 
Skehan, “Qumran and Old Testament Criticism," 164). Again, note the important 
cautions of Wilson, “The Qumran Psalms Scroll Reconsidered,” 639-40: "the pres- 
ence of ‘canonical’ psalms in 1 1QPs* does not necessarily extend authority to the 
apocryphal compositions ranged alongside them....‘Authority’ attributed to all the 
individual compositions of a collection does not necessitate the acceptance of the 
authority of the arrangement demonstrated in that collection. As a result, even if all 
the ‘apocryphal’ compositions of 11QPs* could be shown to be ‘authoritative,’ one 
would still not be justified in declaring their arrangement (1.е., 1 1QPs*) authoritative.” 
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There can be little doubt that the “Great //QPs^ Debate" will 
continue. But let it do so with as much data as possible: data as large 
as the overall form of the manuscript and as small as particular word 
usage and specific syntagms. After all, in that old adage that the Qum- 
ranites would certainly have agreed with, perfection (ron) is usually 
found in the details. 


Brent A. STRAWN 


NOTES SUR LE MANUSCRIT ARAMÉEN 
40201 = 4ЯОНЕМОСН“. A PROPOS D'UN 
LIVRE RÉCENT 


de fragments araméens des manuscrits de / Hénoch qu'il avait 
identifiés et estimait avoir remis en place (1), réservant l'editio 
princeps de tous les fragments repérés dans le volume alors pro- 
grammé des Discoveries in the Judaean Desert. En effet, la commu- 
nauté scientifique l'attendait impatiemment depuis le jour de septem- 
bre 1952 ou, participant à la fouille de la grotte 4, il dit avoir identifié 
in situ des fragments araméens de cet Apocryphe. Ayant fourni une 
abondante documentation et une hypothése de composition du livre, 
il attendait les premiéres réactions des collégues qui, dans l'ensemble, 
furent trés positives, méme si des réserves ont été exprimées sur tel 
ou tel détail, en particulier sur la datation des Paraboles qui auraient 
remplacé le Livre des Géants d'un pentateuque hénochite. Mais des 
considérations étrangéres à la science l'empéchérent d'en fournir 
l'editio princeps, tant les jalousies l'emportérent sur la déontologie. 
En effet, au cours de la derniére décennie du vingtiéme siécle, 
E. Tov, le nouvel éditeur en chef désigné, redistribua la publication 
des manuscrits des lots de la grotte 4 attribués à Milik et à Strugnell. 
Il confia à d'autres la publication des derniers fragments identifiés par 
Milik mais non replacés dans la composition. Ainsi parurent de bréves 
notes en DJD XXXVI, et l'ensemble des fragments du Livre Astrono- 
mique et du Livre des Géants de son lot, l'éditeur en chef ne considé- 
rant plus nécessaire l'editio princeps de cet ensemble de fragments. 
On peut regretter cette décision d'un opus imperfectum sur 1 Hénoch 
araméen. 


E N 1976, J.T. Milik présentait une savante édition préliminaire 


(1) J.T. Milik, The Books of Enoch. Aramaic Fragments of Qumrán Cave 4 
(Oxford, 1976). 
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Depuis lors, l'auteur d'une thése de doctorat a estimé qu'une 
< nouvelle editio princeps était indispensable > (2). L'étude des frag- 
ments commence par présenter à l'échelle 1/1 les différentes repro- 
ductions connues de l'auteur (mais le papier utilisé ne rend pas la 
clarté du papier glacé des planches d'une publication digne de ce 
nom), ainsi que les agrandissements qui livrent le plus souvent des 
tracés flous. De son cóté l'étude paléographique apporte rarement du 
nouveau, comme le démontre la multiplication des propositions de 
lecture. Ces lignes voudraient apporter un certain nombre de correc- 
tions nécessaires dans le déchiffrement des fragments araméens de 
40201. 


Les fragments 1a-b 


L'auteur ne note pas la forme de mem final pour le médial au 
fragment 1a 2. Le seul point discutable était la lecture douteuse de 
'm|[ll, sans trace de hampe de lamed, à lire "ml (3), mais la proposi- 
tion ]gb-rw[ еп la 6 (p. 73) n'a pas de fondement, оргу étant assuré 
avec Milik. En revanche, la proposition br]k en la 1, est impossible 
dans cette graphie, on attendrait des traces de la téte du kaf final avant 
celle de sa base, ainsi que le notait déjà l'éditeur (p. 143) ; on suivra 
là encore la lecture du nun par Milik comme bien préférable et néces- 
saire pour un alignement normal à la marge. Comme l'identification 
de l'éditeur avec le début du livre ne fait aucune difficulté, on ne 
comprend pas l'entétement à vouloir chercher autre chose et proposer 
des solutions aux difficultés cumulées. En définitive, les résultats pour 
le fragment 1a se réduisent à la correction de la ligne 4 et aux infimes 
traces de nun et de Sin, ligne 3, qui ‘confirment’ la restauration de 
l'éditeur. La proposition m[wtbh au lieu de m[dwrh, l. 5, est peut-étre 
préférable sans plus, tout comme, 1. 6, Asn] gbrw[th grâce au parallèle 
ае 40531 22 3, publié aprés l'étude de Milik. Enfin, 1. 7, lire k]! qsw[y 
(2 fois), comme je l'ai déjà proposé en déchiffrant la même expression 
en 4Q541 9 1. 


(2) Michaél Langlois, Le premier manuscrit du Livre d'Hénoch. Étude épi- 
graphique et philologique des fragments araméens de 4Q201 à Qumrán (Lectio Divina 
hors série, Le Cerf, Paris 2008) (sic p. 9). Voir ma recension à paraitre en RB, pour 
un certain nombre de remarques sur d'autres points et insuffisances qui ne sont pas 
repris dans cette note. L'auteur a repris la plupart de ses lectures dans les notes de sa 
contribution à La bibliothéque de Qumrán. 1 Torah Genése (Le Cerf - Paris 2008), 
16-27. 

(3) Lecture déjà corrigée dans mon exemplaire, mais que reprend The Dead Sea 
Scrolls Study Edition, Volume One /Q/-4Q273, ed. Е. García Martínez & E. Tigche- 
laar (Leiden-New York-Kóln 1997), 398 (ce volume donne une traduction suivie sans 
correspondance en araméen). On ne comprend pas les | | de m| ]r, 1. 4, p. 72s. 
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Les difficultés de lecture de 1b se trouvent aux lignes 4, 5 et 6. 
Pour la 1. 5, qswy, voir Та 7, et he ensuite sans axe brisé pour alef (cuir 
déchiré) avec Milik malgré l'auteur. Mais au début de la 1. 4, l'angle 
des tracés ne convient qu'à taw avec l'auteur. La ligne 3 de 1b com- 
prenait un vacat de 2 cm en début de ligne avec Milik, ce que l'a. ne 
note pas avec ses points de suspension. Et la restauration de la ligne 
montre qu'on doit lire /d]n au lieu de /h]dn de l'édition (4). La lecture 
de Ib 1 et des autres lignes est confirmée par la restauration du passage 
avec la 3, ce que ne fait pas l'a. en ne situant jamais les deux frag- 
ments côte à côte (5). Et les restes aprés mem suggèrent fortement de 
lire lamed-yod. Lire donc mly[ ‘yry]n. La lecture de la 1. 4 exclut la 
restauration r]bh de Milik, et favorise une lecture mn mšry]th de l’a. 
(mais sans assimilation du nun, ce qui ne correspond pas à la langue 
de cette époque d'une part et qui est nécessaire pour l'alignement à la 
marge d'autre part) correspondant au grec et connu de 40556 1 3, 
40558 40 2, IQApGn XXXI 1. Si la lecture qsw]y que j'avais déjà 
proposée, s'impose à l'évidence, il n'est pas certain qu'il faille suivre 
l'a. dans la restauration wyzw[‘n ensuite, avec un sujet féminin: 
comme la lacune avec El en 1а 7 laisserait apparaître un espace beau- 
coup trop grand, on se demande s'il ne faut pas lire au moins wyzw[‘wn 
К]Ї au pluriel masculin pour l'espace (voir la forme masculine de 
qswy). A la 1. 6, il faut rapprocher les bords de la cassure, et entre la 
téte de waw et le départ d'une haste qui suit un waw/yod, il ny a pas 
de place pour une autre lettre, certainement pas taw-res malgré la 
simulation, à moins de lire qof. Pour l'espace à la marge de droite, on 
devrait lire avec la partie conservée ` dy 'r" wyz]w “wn wy[Splwn. Le 
fragment 1b est rétréci comparé à 1a, et il faut envisager la marge à 
deux cm à droite de 1b ; cela a aussi son importance pour la compré- 
hension et la lecture de la l. 1, appuyant assurément la lecture de 
l'éditeur. 

Lire ainsi 1a + 1b 1-8 (sans donner ici une restauration compléte 
de la partie gauche de la colonne) (6) = / Hénoch 1,1-6 : 


(4) Voir aussi M.A. Knibb, The Ethiopic Book of Enoch. A new edition in the 
light of the Aramaic Dead Sea Fragments, Vol. 2 Introduction, Translation and Com- 
mentary (Oxford, 1978), 58. Langlois ne peut pas décider (p. 97) faute de mise en 
colonne. 

(5) On comprend mal la prétention « Nous proposons donc de restaurer ici ... », 
p. 98, et trés souvent ailleurs, alors que l'a. reprend exactement la proposition de 
l'éditeur, tout en feignant de l'ignorer. 

(6) Voir Milik, op. cit., p. 141 s. Milik, estime à environ 20 cm la largeur de 
cette première colonne qui ne commençait pas en haut de la feuille contrairement à 
l'habitude, sans doute par manque de colonne de garde (р. 139). Noter aussi que ce 
manuscrit a été réutilisé et qu'il porte au verso un autre texte, une liste généalogique 
des Patriarches, hwlyd (p. 139), qui n'a pas encore été publiée, pas méme dans 
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pop pring «n яз 703 °ч 15203 an 
клек то тп... Tun Jon [s °]Hbna[ зол nove pow} 
nayana... MN nyn]v no» pop fy Pon pa [5 nong 
... JON ліх рп[л 3179 лә mo КО лух 
лала үз nan лішчр por [ vacat 
Law юш үз annal оп] ysam Hn[°32 үз 
RUN NSP 5[2 pz] луч [ур 2252 
тч po monum pp | PSI КУК 77 


© I Ch Q + © о ra 


1,1 !Les paroles de bénédiction par les]quelles Hénoch [bénit] les é[lus 
justes...?et les justes seront délivrés. 1,2 Et Hénoch ]pro[féra s]es 
poémes,[...une vision (venant) de Dieu ...?me fut montrée] et des 
paroles[ des veilleur]s et des saints[ j'ai hout en[tendu[...]j'ai *[com- 
pris], ce n'est pas pour cet]te génération mais pour une géné[ration lo] 
intaine que je parl[e. 1,3... ?vacat [Le] Saint[, le Gr]and sortira de [Sa] 
de[meure, 1,4... ĉde] Son [cam]p et Il apparaîtra dans[ la force de Sa | 
puissan[ce depuis les cieux des cieux. 1,5..."par toutes les extrémi]tés 
de la terre, et [tou]tes les extrémi[tés de la terre vaci]lleront,[...*de la 
terre 1,6 et les hautes montagnes] vaci]lleront et elles t[(omberont et 
seront dissoutes... 


Les fragments 1c i + d 


Еп 1c i 1, on suit Milik pour les traces de |n wl’ m'b[ryn à com- 
pléter par b]hlkn < leur parcours > partiellement avec l’auteur, au lieu 
de l'étrange wlmmsr[th]n Г hlkn, beaucoup trop long pour l'espace et 
incorrect en araméen qumranien. Pour la suite, suivre Milik à deux 
reprises, non l'a. 

La fin de la ligne 2 est plus assurée : lire d/['] mStn’ wklh 
mth{z]’[ [kn ]hzw...en partie avec Milik et en partie avec l'a. Aupa- 
ravant, la lecture est plus difficile, mais on lit au mieux ти r]'snh (7) 
lswp[h, ce qui diverge quelque peu de la proposition de Га. malgré les 
simulations trompeuses, et sans l'assimilation du nun de mn. 

A la ligne 3, lire vraisemblablement mth]lk ‘bdh klh “уһ wbdgly 
Swe’ d[y ]k[/] `r” avec de légères traces de Бег à la première cassure, 
le kaf et le pied du lamed noircis et des traces de kaf enfin, passage 
non lu par Milik ni par l'a., malgré quelques suggestions. En outre, le 
sens de dgly « étendard, insigne » doit désigner les signes indicateurs 
des saisons, non les « cohortes ». 

A lal. 4, on accepte le placement de 1d par Milik avec des traces 
de ‘ain, pour ]'nnh[ à lire au mieux d'après les traces et l'écriture 


l'édition de DJD XXXVI (voir infra) et cela parait avoir échappé à Га. qui ne men- 
tionne pas (p. 62) cette importante remarque de Milik. 
(7) Avec une lecture sin, il faut alors voir des restes du jambage de alef. 
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supralinéaire (?) : w]‘nnh[ И ])<wml[tr]h> ‘lyh (8) Spkyn hzw АМ 
"yl[nyh ]klhn kybysyn (une lecture ]glyn est impossible par le coude 
anguleux de la lettre, et mlyh est loin de s'imposer, 1. 3) (9). 

Lire des traces de nun final en ’y/nyn, 1. 5 (10). 

Une lecture ]а, l. 6, est plus que difficile sans trace de la téte du 
dalet et pour l'espace, on propose de lire des traces bien plus vraisem- 
blables du crochet de yod (voir le suivant). À gauche du trou est le 
tracé du nun suivi d'un grand yod, non le jambage gauche de Sin, puis 
traces de lettres (en usant du contraste), les plus assurées sont hwh et 
nun final (lecture ad sensum bien préférable à celle de Milik pour les 
traces, mais l'a. ne lit rien). 

A la 1. 7, lire t/lyn wmstryn assurés par les restes au lieu de /// de 
l'édition et malgré la simulation pour mtln, tet, deux lamed et yod-nun. 
Par les restes la lecture w“! ’bnyh de Га., 1. 8, est bien meilleure que 
kpyh de l'éditeur, trop court par ailleurs. 

A la 1. 9, la lecture whzw dkl ‘lyhn est tout à fait acceptable, 
appuyée par 4QHen*, au lieu de ytnys[wn] de Milik. 

А lal. 10, w'tbwnnwn semble précédé du verbe [w(?)]drsw pour 
les traces (PAM 42.227) et l'espace. 

A la 1. 11, on devrait vraisemblablement lire ]hw' avec Milik, 
tracé de he aussi bien que de het. Et ensuite 4QHen* a une leçon 
quelque peu différente. 

A la 1. 12, reste de la base de kaf de ]klhn avec Milik préférable 
à nun final de l'a. (le joint demande une correction de placement). 

À lal. 13, la lecture de Га. wf]{b}<m>rwn s'impose mais comme 
correction de bet en mem. 

À lal. 14, lire Jn И... avec apparemment (2) de trés légères traces 
du pied de taw. 

À lal. 15, lire bliwt *MmlCyn(?) wrh]myn. П n'y a pas de traces 
de lamed pour lire “]/т w[/t rh]myn, ni de restes de waw mais une tête 
du mem final ou médial. Les cassures demandent de rapprocher les 
bords et il n'y aurait pas d'espace suffisant pour cette lecture, et tout 
juste pour le pluriel (Milik). La restauration en début de ligne est 
insuffisante pour l'espace, faudrait-il envisager une correction du 
verbe yt’bdn < seront en perdition > avec le grec en ytpsqn < seront 
interrompues » (avec l'éthiopien), ou inversement, ou? 


(8) La lecture n'est pas assurée mais parait rendre au mieux les traces visibles 
et aurait l'appui de l'éthiopien. Noter les plis de la languette de cuir à déployer pour 
un espace correct, contrairement aux simulations fautives de l'a. 

(9) La simulation est trompeuse encore une fois, et le mem serait dans une 
lacune, alors que les bords de la cassure joignent ! 

(10) Dans la restauration, on a inversé les mots de la proposition de Milik à 
cause du placement du fragment 14 et de l'absence de traces de lamed attendu. 


632 ÉMILE PUECH 


Le fragment 1d est déjà photographié sur PAM 42.446. 
Texte et traduction de 1c i + 1d 1-17 (A4QHerr 1 1 souligné) pour 
une largeur de colonne de 13,5 cm environ (11) = / Hénoch 2,1 à 5,6 : 


Marge supérieure 
<п>лдуз NINN now [w]n Goal playa sw» [Tina pasan 
“лә wn 122 [ИЛЬ myo gunn къч 75105 mw[N үз 72vn7] 
кулк [9] °]? gn Jam тәу поз moy [пл °? svp] 
To" qo [лек 957 "n pow moy «n[s]om[no]o muh ро svann] 
«peonmpnna qos: prox qos DYNN үз [R2 |492 yy pei] 
“ло 122 wn Fay mn ріш лела poan o[1 ЧУ yoy рлчпіо sm] 
mp үз руз panon Flop mam Oplag n[n2 үлі поруч nop] 
їз prawn ко mias 551 mes 5s Тр nn" AYN "DIN DY] 
pem por (ла joy эо [ч] mm 1725 äis 225 em win nan] 
por tay 553 лола wn janswn 97/19 үлә 551 PR] 10 
niv pow оттау 75 чао [12497 pbyb sl ° °? AONT DWN] 11 
[9727 Tn qii Tan pray [995] (7723 mun wo піша] 12 
[anv ora pup) [2020 sby То<о>(а [7 man payan wo] 13 
wh pjan 122v PIN 122 Gap nb (Ілік 229 vw nman by] 14 
pan (2) r/]a»[s 923 pao Gaas [107 (2) ров” \ уток orn] 15 
piov» yon тігер So]? abs bio tonn ma» pox 122 n» novi] 16 
[229 nb pron Gina pi» pa руш pron эол pons DD] 17 
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let dans leurs saisons, elles apparaissen]t et ne s'écarte[nt] pas dans leur 
parcours. 2,2 Vo[yez] la terre et considérez ses travaux ?[qui sont faits 
du commen]cement jusqu'à la fin, qu'ils ne changent pas, mais tout est 
visib[l]e pour vous. 2,3 Voyez les signes de ?[l'été où se dé]roulent tous 
les travaux à sa surface, et les signes de l'hiver quand toute la terre ^[est 
remplie d'eau, et de ]nuée, de rosée «et de plui]e» se déversant toutes 
sur elle. 3,1 Voyez que tous [les] arbr[es] sont tous comme desséchés 
"let tous dépouillés de leur feuillage, à l'exception ]des quatorze arbres 
dont le feuillage persiste, ?[et ils ne renouvellent pas leur feuillage avant 
q]u'[aient] passé deux ou trois années. 4,1 [Voyez] aussi les signes de 
7[l'été où le soleil y est arde]nt et brûlant et vous-mêmes, vous cherchez 
des ombres et des abris contre lui ?*[sur la terre brûlante. Et fo]uler la 
poussiére et les pierres, vous ne pouvez pas à cause de ?[sa chaleur. 
5,1 Voyez et connaissez tous] les arbres, eux tous, et voyez [que tous] 
leurs feuillages sont verdoyants et recouvrent !°[les arbres, et tous leurs 
fruits sont une pa]rure de gloire. Examinez et considérez toutes ces 
œuvres, (let reconnaissez que] c’est Пе Dieu vivant] pour les siècles des 


(11) Jdem Milik, op. cit., p. 139. La restauration du début des lignes suit en 
gros celle de Milik ; elle a pour but de donner la distance à la marge et la quantité 
de texte à y lire pour un texte suivi en s'appuyant sur 4QHen* quand le paralléle est 
conservé. 
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siècles (12) qui а fait toutes ces œuvres. 5,2 Année !?[раг année leurs 
ceuvres ne changent pas, mais] toutes accomplissent Son ordre (13). 5,4 
Mais vous, vous avez changé votre œuvre, [et vous n'exécutez pas Son 
ordre, mais vo]us dites à Son encontre des énormités et des insolences, 
le jour de votre impureté, [contre Sa majesté. Vous êtes, vou]s, [des 
cœurs endurcis], il n'y aura pas de paix pour vous. 5,5 Alors vous mau- 
direz vos jours et les années de P[votre vie (seront en perdition) « 
seront interrompues >(?) et les anné]es de votre perdition se multiplie- 
ront dans une ma[lédiction éte]rnelle,[ et de miséri]corde !°[еї de paix il 
n'y aura pas pour vous. 5,6 Alors vo]s [noms seront] en malédiction 
éternelle pour [tous les justes, et, par vous, maudiront "tous ceux qui 
maudissent, et tous les pécheurs et les impies, par vous, jureront,] et pour 
[vous] tous, [pécheurs, il n’y aura pas de salut. 


Les fragments Ic ii +e (+r + s + q) +4+5 


En Ic ii 10, la lecture dr avec Milik est certaine. 

À la l. 11, le ductus autorise autant, sinon mieux, la lecture Shry’l 
avec Milik que shry’l avec l'a., le he non final a rarement une très 
large téte et la haste gauche ne dépasse pas le plus souvent le trait de 
la téte, d'autant que le dieu lune est bien connu dans la culture ara- 
méenne (Stéles d'Afis, de Nérab et de Turquie par exemple) ; mais 
het n'est pas totalement exclu (voir 40Неп"). 

A la l. 13, l'a. retient avec raison la lecture des correction et 
addition supralinéaire de Black (14) rbny<n><wrb[n]y> (avec le frag- 
ment Ir de Га.), au lieu des signes d'insertion de part et d'autre de la 
ligne lus par l'éditeur. 

A la 1. 17, le tracé demande de lire alef, au lieu du he de Milik 
pour l'état emphatique. 

À la 1. 18, au contraire, on pourrait hésiter entre 'nšh avec l'a. et 
'ns” avec Milik comme à la 1. 19, au sens collectif ici, mais les tracés 
sont identiques à celui de wi’ qui suit ; on retiendra la lecture alef à 
cause de l'axe de la lettre et non du trait horizontal de la téte (compa- 
rer lignes 15-16 et 19). Au début de cette ligne, lire simplement wsryw 
avec Sokoloff (15) au lieu de qsryn de l'éditeur. 


(12) M. Sokoloff, « Notes on the Aramaic Fragments of Enoch from Qumran 
Cave 4 », Maarav, 1/2 (1978-79) 197-224, p. 205, comprend : « ... who lives for ever, 
who has since time immemorial done all these deeds », contrairement au grec. 

(13) La copie semble avoir oublié le verset 5,3 par haplographie de mmrh en fin 
de 5,2 à mmrh en fin de 5,3. 

(14) M. Black, The Book of Enoch or 1 Enoch: A New English Edition with 
Commentary and Textual Notes in Consultation with James C. VanderKam (SVTP 7; 
Leiden, 1985), 123. 

(15) Voir déjà M. Sokoloff, < Notes on the Aramaic Fragments >, cit., р. 199. 
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A la 1. 20, la lecture est difficile, mais il est clair que qwbl kl knp 
w|Ayw]t de l'éditeur n'est pas recevable, alors que ]'b/ kl parait clair, 
à l'exclusion de hbl envisagé par l’a., suivi au mieux de bsr .[, lali- 
gnement exigeant sans doute un waw en début de ligne, la cassure a 
disloqué sin paraissant zain-‘ain et res, voir PAM 43.197 (difficile- 
ment pe final à la crosse partiellement endommagée sur PAM 42.227) 
(16). À la premiére cassure de gauche, jambage légérement convexe 
à droite, et à la suivante, téte de lettre assez indistincte : samek/taw/ 
res, puis ‘ат. L'espace et les restes favorisent une lecture wl" kl ber 
°[..”]г[”, proche du sens du grec et de l'éthiopien. Mais une lecture 
[w] bl kl bzh d «[ ]q/r/t'| < [et] amena tout butin que [(?)... > de Га. 
n'est pas recevable d'une part et, d'autre part, on attendrait la graphie 
w'wbl. 

A lal. 21, lire mem/‘ain-yod/waw-bet et plus loin une téte (trian- 
gulaire ?) de lettre waw/yod, puis un départ de jambage nun/pe final/-. 
Au-dessus de la ligne, lire wtnyn « et des serpents/monstres » préfé- 
rable à tnnyn, et wnny de Milik est difficile. On lirait ainsi le début de 
la ligne 21: pš] w b[nn]yn <winyn>[... « Ils péch]érent contre les 
[poisson]s «et les serpents/reptiles>[... >, ou mieux encore b[‘]wp 
< contre les[ois]eaux «et les monstres[]> >, lecture préférable, 
puisqu'elle s'accorde avec les traces et avec les versions grecques et 
éthiopienne. De plus cette lecture rejoint assez bien la traduction 
grecque qui ne répéte pas, à la suite de l'araméen et à l'opposé de 
l'éthiopien, la préposition « contre », en supposant que l'ordre des 
substantifs est identique : « et ils se mirent à pécher contre les oiseaux 
et les [b]étes et reptiles et les [p]oissons... > (17). 

Le fragment 1q (pour reprendre la numérotation de l'a.) avait été 
rapproché par l'éditeur de 1c ii 20 à 23, principalement à cause de la 
correction supra-linéaire de 1c ii 21, mais apparemment sans joint 
direct. Pour sa part, l'a. préférerait un joint à droite aux lignes 20-21 
(18). En fait, le joint existe mais avec la partie gauche de 1q, jambage 
de res et téte de la lettre en 1c ii 20 (bords coupés en biseau et se 
superposant). La 1. 1 de 14 est de lecture assurée avec 1c ii 20 et le 


(16) Mais la lecture w]’b/ kl bzh d < et] amena tout butin que > de l’a. surprend 
à plusieurs titres, autant que gwbl kl knp wl qu'il prétend corriger. 

(17) Voir Apocalypsis Henochi graece, edidit M. Black, Fragmenta pseude- 
pigraphorum quae supersunt graeca una cum historicorum et auctorum judaeorum 
hellenistarum fragmentis, collegit et ordinavit A.-M. Denis, (Leiden, 1970), 22. 

(18) Voir l'affirmation de Га. (p. 358s) qui y verrait méme un joint direct avec 
la partie droite du fragment 1q. Mais aprés bien des suppositions sans fondements, l'a. 
finit par reconnaitre l'incertitude, p. 363. C'est dire que ses lectures et ses explications 
sont inutiles pour ces lignes malgré les simulations pour forcer les lectures, une lecture 
Im kl est impossible. 
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jambage de het : kl b$r Шум ’r‘[’. La 1. 2a ] ymh[ est à lire avec Іс 
ii 21a wtnyn w[nny] ymh|, wnny étant possible par l'espace avant la 
hampe du /amed de 1c ii 21 (légère trace de waw à la cassure). A la 
1. 2 de 1q, 144 bsr[ doit comprendre soit un waw (crochet de la tête) 
ou des restes de l'oblique du mem médial, mais la proximité de la 
hampe de /amed en bord de cassure en 1c ii 21 (trace de départ à 
gauche de la hampe du nun final de 21a) fait préférer la lecture du 
mem ` |Imkl bsr[ en orthographe défective, contrairement à Га. qui ne 
lit pas le alef (p. 354s) mais le transcrit (p. 363s), suite au positionne- 
ment retenu qui est impossible. En outre, le joint des fragments exclut 
un waw avant le lamed de Vinfinitif < et à ]dévorer la chair[ > de l'a., 
lire plus simplement un gérondif [mk bsr[ < en dévorant la chair[». 
Cette séquence montre que l'araméen n'a pas distingué « les bétes et 
les reptiles >, présents dans le grec et l'éthiopien. Mais дуріоу désigne 
« la béte sauvage, mauvaise, le monstre », traduisant alors parfaite- 
ment мул araméen, non distingué des reptiles du grec et de l'éthio- 
pien, à moins qu'une deuxiéme correction n'ait ajouté « et les rep- 
tiles > wrhsyn aprés ymh, voir AQHen^ 1 i 24 d'après Milik, mais la 
copie peut, elle aussi, être fautive. Lire ainsi 1. 3 (= 1c ii 22) : ]/ mhl 
(lecture différente de l'édition préliminaire, mais l'a. ne lit rien), et 1. 
4 (= 1c ii 23) : Ш avec Milik. (Le joint de ce fragment avec 1c ii 
supprime la nomenclature 1q). 

La lecture du fragment 1e ne fait pas grande difficulté dans l'en- 
semble. 

A la 1. 1, la restauration du passage demande de lire la trace 
comme le bas de la hampe de qof de w]q[rw au lieu de nun de 
Milik. 

À la l. 2, lire trés probablement alef, préférable à he, et la restau- 
ration de lc ii 5 + le 2 permettrait de ше... bh (b)zmn]’, l'espace et 
la langue du manuscrit n'autorisant pas de restaurer bh zmn’ dn]. 
Cette expression pourrait être suggérée par le grec ѓу abt@..., com- 
parer Dn 3,7, parallèle à Dn 3,6.15 ; 4,30; 5,5 bh СГ, 40541 10 3, 
40210 1 ii 18, 40550 1 3, ou 40552 1 i + 2 7 lisant plus simplement 
bst', mais on attendrait alors un féminin en grec àv абтй... (19) On 
pourrait aussi lire bh bmlt]|' «еп cette affaire/ en cela >, ou bh 
bmwmt]|' < par ce serment > qui sont féminin en araméen, ou plus 
simplement encore bh bmlk]’ « dans ce projet/dessein », voir le mot 


(19) Une lecture bh « upon/on it », est difficile en elle-méme pour combler 
l'espace, voir le texte grec corrompu, G. Nickelsburg, A Commentary on the Book of 
1 Enoch, Chapters 1-36; 81-108 (Hermeneia; Minneapolis, 2001), 175. Il faut sup- 
poser une formule plus longue, soit bh btwr]', soit bh bzmn]', le premier bh pouvant 
reprendre le toponyme. Mais le démonstratif dn]’ est exclu dans cette main pour lire 
btwr' ап), ce manuscrit ne connaissant que la forme dn. 
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déjà à la ligne 2 (20). Ce dernier mot est séparé par un court vacat, 
mais la restauration de la ligne ne permet pas de lire un vacat en fin 
de ligne avec l'éditeur. 

À la I. 3, il faut corriger le nom du troisième ange : rms{[’/, au 
lieu de гә ГІ de l'éditeur, sin (21) préférable à tet. 

À la l. 4, lire r'm ПІ; avec Milik, il ne serait pas rare qu'une lettre 
finale occupe la place d'une médiale, mais le tracé est ici médial 
(comparer mtr’l, 1. 6), comme si le scribe s'apprêtait à écrire r'my'[/ 
avant de se raviser pour une forme de cas construit ! 

A la 1. 5, il n'y a pas de trace de nun supposé par l'éditeur. 

A lal. 6 il n'est pas nécessaire de restaurer hd‘sry]’ ni try‘sr[y’. 

À lal. 7, au lieu d'exponctuer, le scribe a écrit dans l'interligne 
le ‘ain au-dessus du alef fautif : {’}<‘>sr, et restes de fines traces de 
alef à la cassure avec l'a. 

La ligne 8 doit étre Ше, à la suite de l'éditeur, en tenant compte 
du joint direct sur un cm (du yod au pied du /amed) avec un fragment 
que Га. a indüment séparé en lui donnant le sigle 40201 1$ (р. 377- 
84, contrairement à ce qu'écrit Га., p. 377). La surface est plissée au 
niveau du jambage droit du alef et le fragment est assez bien posi- 
tionné sur la photographie PAM 43.197 (à décaler trés légérement à 
droite). Ce dernier fragment est lui-méme composé de deux morceaux 
au joint direct malgré la déformation du cuir qui fait chevaucher le 
pied du mem sur la gauche en réduisant sa largeur (les simulations, 
р. 381s, ne tiennent pas compte des joints ni des distorsions et du fort 
rétrécissement de la partie droite de * 1s"). La languette de cuir au-des- 
sus du taw se place sous l'alef de la ligne 7 de le avec des traces de 
l'épaule du taw en le 8. La présence de l'ange Tümiel est assurée, 
mais orthographié avec le waw (traces de la téte et de la base) : 
twmy'l, avec la méme orthographe qu'en 4QHen? 1 ii 16 oà on doit 
certainement lire t]wmy?! (22). 

À la 1. 9, le copiste a oublié d'écrire ou de corriger la dizaine 
«'sr» comme l'a signalé Milik. A la l. 10 de cet ensemble, la lecture 
h\bryhn[ de Га. (p. 384) s'impose malgré la déformation du cuir sur 
r]bnyh[n de l'éditeur. 


(20) Le < serment > mwmth est masculin en grec дркос, et le < dessein, projet > 
mlkh est féminin en grec ууфии qui devrait être repris par êv abt), voir роѓи en éthi- 
opien. 

(21) Lecture déjà corrigée par ses devanciers, voir e. g. Knibb, op. cit., p. 70. 

(22) Milik, op. cit., p. 150, Nickelsburg, op. cit., p. 175, en restent à tmy’/, mais 
en 4QHen^ 1 ii 16, le crochet du waw est encore préservé qu'on ne peut confondre 
avec le départ du jambage de taw, comparer le grec Owvind. Ainsi les noms des vingt 
décurions sont maintenant connus еп araméen, la seule hésitation réside entre yhdy’] 
et whdy’l (lecture préférable en 4QHen^ 1 i 17) mais le doute n'est guère possible entre 
Shry llshry'l (voir supra). 
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On ne comprend pas pourquoi l'a. n'a pas étudié le fragment 1r 
(p. 365-76) avec cet ensemble déjà bien identifié par Milik, méme 
sans joint direct, d'autant qu'il retient cette méme identification, sans 
innovation en 1c ii 10-13 ! 

A la 1. 1 de Ir = 1c ii 10, la lecture II ’r[]b‘t est assurée par 
l'identification et l'emplacement du fragment, il en est de méme pour 
la 1. 2 = 1c ii 11. 

À la l. 3 = 1c ii 12, on doit certainement lire avec Milik ]/h 
ymy(’l, et поп И ут’ de l’a., le yod vient rejoindre le trait oblique 
de mem, voir le grec louum? ou loue et l'éthiopien /omya''el qui 
n'a rien à voir avec l'ugaritique ут. La dernière ligne ne fait pas de 
difficulté : |thn 'n[, partiellement avec l’a. pour ]thn et avec Milik 
pour ’n[, (lamed est exclu comparé à nun), à compléter avec 1c ii 13 
et 1s 3, afin que l'ensemble des fragments mis bout à bout fasse sens, 
ce que l'a. se refuse de faire. Toutefois cela est indispensable pour les 
lignes de ce passage assez bien conservées, d'autant que les traduc- 
tions le permettent. Les fragments n'ont pas vocation à rester isolés 
mais à offrir si possible un texte lisible. 

Sur le fragment 5 (р. 407s), qu'on lit au mieux ]m/w ЛГ, un dalet 
est exclu par le tracé à la cassure de la 1. 1, mais mem final ou waw 
souvent trés allongé (voir e. g. 1 c ii 14 légérement à gauche) sont 
possibles, puis jambage gauche de hé possible, et à la 1. 2, ше ]bd[ 
sans espace. Ce fragment parait devoir étre situé à gauche de 1 c ii 
21-22, avec une lecture identique à celle de 40202 = 4QHen 1 ii 25a 
et 25. 

Enfin, compte tenu de l'espace avant l'alef à la l. 1 et du vacat à 
la 1. 2, on proposerait de placer le fragment 4 aux ll. 21-22 de 1 c ii. 

La vérification de la restauration proposée par l'éditeur permet 
encore de récupérer le nom du cinquiéme décurion, vérifiable pour 
l'espace, en 1 ii 7, Tamiel avec le grec et l'éthiopien. 

Lire donc ainsi le passage Ic ii + le (+ 1r + 1s + 1q) +4 + 5 1-23 
(les restes de 4QHen* sont soulignés, mais ceux de 4QHen? ne sont 
pas indiqués) pour une largeur de colonne estimée à ca 12,5 cm (23) 
= 1 Hénoch 64 à 8,1: 


Marge supérieure 
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(23) Idem Milik, op. cit., p. 139. En revanche la restauration des lignes 17-18 
par l'éditeur fait quelque difficulté pour leur longueur qui demanderait au moins 13 
cm, et les restes préservés en dehors des рагаП ев conservés en 4QHen^. Cependant, 
la l. 17 parait avoir conservé un texte dont on retrouve des traces dans le grec du 
Syncelle, voir Milik, The Books of Enoch, op. cit., p. 157. 
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[75 Sau 12171 |19 npeoNbo RWIN 1272] xo кішік "32 55 by 18 


[nva N узуп vri... ... Тік 9252 кшк тор» vous 19 
ІП... 5 pau x]yax n[r]n луд 55 555[ 20 
In pin pam 21a 


кулк nop PTIR [1297 paw w]m[ mrava 2555 [у] ww 21 
vacat bälann mn Jan $[5 by wv by 22 
ллу T prow rg “т үлп sivyn]o[ NWIND now PNOY 23 


6,4 'Et ils lui dirent tous : « Préton[s tous serment en nous vouant tous 
à l'anathéme mutuellement de maniére qu'aucun] ?d'entre nous ne 
renonce à c[e] dessein[ que nous ayons accompli cette chose. » vac. 
6,5 Alors ils jurérent] ‘tous ensemble et ils se vouér[ent mutuellement] 
à l'anathéme[. 6,6 Et ils étaient en tout deux cents qui descendirent] ^aux 
jours de Yéréd sur [le sommet du mont Hermon. Et ils Ja[ppelérent la 
montagne ‘Hermon’, parce] ?qu'ils avaient juré et s'étaient voués 
[mutuellement à l'anathéme dans c]e[ dessein.] vac. 6,7 Et voici [les 
noms de leurs chefs :] SShemihazah qu[i était le premier, Arataqi]f le 
second après lui, Ramshi[el le troisième] "aprés lui, Kókabie[l le qua- 
trième après Іш, Tamiel le cinqu]iéme après lui, Ramie[l le sixième 
après lui,] “Daniel le sep[tième après Іші, Ziqiel le huitié]me après lui, 
Baraqiel le neuvié[me après lui,] ?Asaél le dixième [après lui, Hermoni 
le onzié]me après lui, Matariel le douzi[ème après lui,] "Ananiel le trei- 
zième aprés [lui, Sataou]el (24) le quatorzième aprés lui, Shamshie[l, le 
quinzième] Паргёз lui, Sahriel le [se]iziéme après lui, Tümiel le [dix-] 
septième [aprés lui,] ?Táriel le di[x]-huitiéme aprés lui, Yomi[e]l le 


(24) Cette lecture trouve un appui dans la métathése des consonnes en araméen 
ou des syllabes du grec OavcarA, tout comme en атаркооф, de préférence à une forme 
ancienne арадак = тағар, voir aussi 4QHen* stw’l, pour une autre proposition, voir 
Knibb, op. cit., p. 71. 
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«dix»-neuviéme après lui, [et Haddiel le vingtième après lui.] Ceux-ci 
sont (les che[f]s «et» leurs «chefs de» dizai[n]es. 7,1 Eufx et tous] leurs 
[com]pagnons [prirent pour eux] des femmes parmi toutes celles qu'ils 
choisirent et[ ils se mirent à s'unir à elles et à se souiller à leur contact, 
Det à leur enseigner l'exorcisme et[ la magie et la coupe des racines et 
ils leur montrèrent les herbes] 7,2 'et elles congurent d'eux et [elles] 
enfan[térent des géants, hauts de trois mille coudées qui] "apparurent 
sur la terre[ conformément à leur naissance et grandirent conformément 
à leur adolescence, 7,3 et qui mangeaient] '*le (fruit du) labeur de tous 
les hommes, et [les hommes] ne p[urent plus les nourrir. 7,4 Et les 
géants les défiérent (25)] et ils se mirent à tuer les hommes eil à les 
manger et à..., 7,5 et ils provoquérent la ruine/mort (26) *et Пе deuil 
de toute la chair des bêtes de [la] terre,[ et ils se mirent a... et tous,] 
2118 péch]érent contre les [oise]aux «et les monstres et[ les poissons de] 
la mer[> en mangeant la chair[ entre eux Jet[ ils buv]a[ient le sang.] 
7,6 A[lors la terre accusa ??les criminels pour to]ut ce qui[ avait été 
flait (27).[ vacat 

8,1 Asaël enseigna aux hommes] à[ fabriquer des épées en fer et des 
couteaux en bronze et (28)... 


Les fragments If +j +g +h 


Le fragment 1f (+ t de la numérotation de l'a.) ne pose pas de 
problémes de lecture. 

A la 1. 1, l'esquille bien remise en place à la cassure montre une 
téte caractéristique de res. 

A la 1. 2, wtwš| est assuré, il n'y a pas de tête permettant de lire 
bet comme le pense l'a. (29). 

A la 1. 3, le scribe a corrigé le kaf fautif en qof indiscutable au- 
dessus de la ligne. 


(25) On pourrait envisager un verbe comme wmrdw bhn « se révoltérent contre 
eux > ou w't'zw bhn < les défiérent > que traduirait le grec éróAumoav én’ абтобс, ou 
wtwbw bhn gbry' « et les géants se retournérent contre eux » avec l'éthiopien. Voir 
d'autres suggestions de Га., р. 222-23. 

(26) Restaurer e. g. : w'tyw mwt ou hrbw/n, « et ils provoquérent la mort / 
destruction > coordonné à w]’b/ à la ligne suivante. Auparavant, pour l'espace, faud- 
rait-il ajouter en parallèle wlmšth dmhn < et à boire leur sang >? 

(27) L'espace demande de traduire d4 A9 do par bynyhn et de comprendre soit 
wštw, soit whww styn (voir AQHen^ 1 i 25a) mais un peu plus long pour la ligne. A la 
1. 22, la lecture proposée semble s'imposer pour l'espace, le sens et le paralléle de 
4ОНеп? 1 i 25b-25, mais en lisant h]wh au lieu de ]bA. 

(28) 4QHen? 1 i 26 permet de compléter quelque peu ici, mais en corrigeant 
Sr[ynyn en $k[ynyn, correspondant ainsi aux traductions. 

(29) L'auteur aurait dà ajouter la remarque de la p. 257 concernant taw lors de 
la description paléographique, p. 251, l'absence de téte et le jambage gauche excluent 
la lecture bet et les considérations attenantes, p. 257s. 
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À la 1. 4, la lecture nhsy šm[š est certaine, het indiscutable (pas 
d'axe pour alef contrairement à la première lettre de Іа 1. 5) et le tracé 
à deux obliques parallèles ensuite ne correspond qu'à celui de Ям, 
enfin la base de lettre est caractéristique de mem ou de kaf. 

En fin de 1. 5, les légères traces entre les deux [атей suggèrent 
de lire le sommet arrondi de yod, de préférence aux départs des traits 
de ‘ain. Lire donc wlyl[dyhn meilleur que /‘/Lymyhn ou autres propo- 
sés par Га. (р. 262s), mais /#/[yhn serait trop long pour l'espace (30). 
Le mot y/d « enfant » est connu à Qumran, en 40553 3 1 et 40556a 
32. 

Les deux traces sous res et Sin à la 1. 6 ne peuvent étre lues 
qu'avec la restauration du texte et la mise en place des fragments : qof 
et Xin, voir ci-dessous. 

Pour la restauration de hbr[w à la 1. 1, Milik a suivi le schéme des 
substantifs |$pw whrtmw à la 1. 2, où il a restauré ри’ (31), trois 
formes nouvelles en araméen et acceptées par l'ensemble des auteurs 
jusqu'à présent. L'a. note que l'araméen de Daniel emploie "on dans 
ce contexte et qu'on devrait lire "ëm d'après l'équivalent akkadien 
аЯри, suivant par là une lecture déjà proposée (32). Mais cette 
remarque ne résout pas la question de la restauration hbr[w de l’édi- 
teur (comparer gbrw au fragment la 6) par hbr[yn de l'a. rompant la 
séquence des substantifs abstraits par un concret pluriel, puisque l'ara- 
méen connait l'emploi de Aibr(") < enchanteur >, ici < charmes >, voir 
déjà la paire Abr et ksp « incantation et sorcellerie » en /s 47,9 et 12. 
En conséquence, si on peut accepter, sans qu'elle s'impose absolu- 
ment (33), la lecture ']špw, on ne le suivra pas pour autant pour le 
pluriel hbr[yn, 1.1. En revanche on retiendrait le singulier twš[yh au 
lieu du pluriel surprenant retenu par Milik, au sens de « savoir, savoir- 
faire, industrie ». Le traducteur grec a tout mis au pluriel et donc on 
n'a pas à le suivre dans ce seul cas. 

Le déchiffrement de l'ensemble 1t (p. 265 ss), qui est mis à part 
bien que parfaitement situé et raccordé à 1f par l'éditeur, ne fait pas 
de difficulté, et l'a. suit l'éditeur à l'exception du K[ à la 1. 3. Mais la 


(30) La lecture /gbl de Milik, op. cit. p. 157, n'a pas d'appui graphique et elle 
serait beaucoup trop longue. 

(31) Sur le parallèle qu'il croit pouvoir lire en 4QHen? 1 ii 19, mais ni ksp ni 
"ep ne peut y être lu. 

(32) Voir Nickelsburg, op. cit., p. 189. 

(33) Voir H. Drawnel, < Between Akkadian tupsarrutu and Aramaic 959: Some 
Notes on the Social Context of the Early Enochic Literature », RQ 95 (2010), 373- 
403: < The asipw's medical profession necessitated the knowledge of incantations, 
magical and apotropaic rites, medical plants, healings procedures ». On a donc affaire 
à de la magie et à des exorcismes. 
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restauration de la l. 1 n'est pas aussi claire; le fragment pris indépen- 
damment, on peut aussi bien lire s/q g[/ « monta un cri », sans suffixe 
avec le grec, que q[/An « leur cri » aligné sur qalomu (34). À la 1. 3, 
l'éditeur a lu r[š‘h, qui est exclu pour la base de la lettre, et Га. pro- 
pose HI qui est paléographiquement acceptable. Il est en effet possible 
de lire "tmlyt КИ ’r‘’/h < fut remplie to[ute la terre >, seule la restau- 
ration devrait le confirmer. A la L 4, on peut hésiter entre un mem 
médial et final, gdm[, le tracé convient plus difficilement à un mem 
final. 

Le fragment 1g (partie droite et le fragment lu = 1g partie gauche) 
apparait déjà sur PAM 42.446 et 43.198. La lecture fait peu de diffi- 
cultés hors les traces de la l. 1 de 1g, sans une restauration du texte. 
Mais les traces semblent correspondre à nun final ou qof, puis la base 
de longueur trés moyenne peut étre lue mem/nun/pe, puis waw/yod, et 
samek/mem/bet(?, voir 1f 1). Milik a lu 1g (+ lu) wlqbl тра al, mais 
le bet aurait une base beaucoup trop réduite, le lamed ne correspon- 
drait pas au tracé habituel et le mem aurait un coude trés arrondi tout 
à fait inhabituel. En outre n'est pas transcrit le 'ain, et le qof, lecture 
acceptée par l'a., n'aurait pas de téte. Enfin, la plupart des autres lec- 
tures de lu ne sont pas davantage à retenir (35). La meilleure lecture 
épigraphique de cette ligne de 1g (+ lu) est ]gnys ‘bd d, une lecture 
]gnwm serait très difficile pour le mem. П y avait peut-être auparavant 
une conjonction kd] ou mieux une coordination w], voir le grec et 
l'éthiopien de / Hénoch 8,4. L'espace permettrait en outre la restau- 
ration de l'adverbe 'dyn, méme précédé de waw ou de bet avant les 
restes conservés de 1g (= 1. 6 de cette colonne), à moins d'un vacat, 
voir 1 Hénoch 9,1. 

On note un mem médial en position finale dans dm sgy, l. 3. 

Mais la 1. 4 n'a pas encore été correctement déchiffrée, à lire /] 
qtyly’[ (36). Les photographies ne révèlent aucune trace de lamed sous 
le jambage tronqué de la première lettre (malgré Га. p. 280). 


(34) L’éditeur (р. 157) comprend 5/4 q[dm šmyh suite au joint à distance qui ne 
permet pas la lecture du /amed, et idem, « Daniel et Susanne (sic) à Qumran », De la 
Tórah au Messie. Études d 'exégése et d'herméneutique bibliques offertes à Henri 
Cazelles pour ses 25 années d'enseignement à l'Institut Catholique de Paris (Octobre 
1979) », sous la direction de M. Carrez, J. Doré et P. Grelot (Paris, 1981), 337-59, 
р. 347, et note 16 p. 358, où il propose q[dm bny тул]. 

(35) La concordance manuelle, A preliminary concordance to the Hebrew and 
Aramaic fragments from caves II to X, Volume V, Aramaic part, editorum in usum 
(Gottingen, 1988), 2327c, lit: ].. Im'bd d|yn] mn `r” [ (H.P. Richter 2). 

(36) On accepterait difficilement comme vraisemblable la remarque de l'auteur, 
p. 280, observant l'original, méme s'il ne lit pas ce mot (p. 485) pour une lecture 
ligtyly’[ de préférence à |gtyly’[, pourtant déjà proposé avant lui. Mais PAM 42.446 
et 43.198 n'en portent pas de trace et la surface a disparu en cet endroit. N'ayant pas 
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Sur PAM 42.446, lire ainsi la 1. 5 : |/bh[, avec la hampe de lamed 
certain et, à la cassure, un départ de trait horizontal au-dessus du 
milieu du jambage vertical. Si l'identification a été bien faite par l’édi- 
teur, la lecture de la ligne demande la restauration du texte, ce que l'a. 
refuse de faire, mais il a mal lu ces restes (p. 285) ; il n'a donc pas 
avancé l'édition, loin de là, 1. 4. L’a. a cru bon de séparer sous le sigle 
lu la partie gauche qui joint, malgré les affirmations de l'a. qui sont 
loin d'étre confirmées. A la l. 1, PAM 42.446 porte des traces précé- 
dant 'bd, soit un pied de taw ou une base de mem ou de bet, ou autre, 
trace passée jusque là inaperçue puisque sur PAM 43.198 cette partie 
est cachée sous le fragment de droite, ce qui prouve que lu est déformé 
et rétréci. Cette trace est l'extrémité recourbée du jambage gauche de 
samek, voir un tracé comparable en 1g 3. À la cassure, on devrait lire 
dalet, non qof sans tête ou kaf proposés par Га. (p. 385). A la 1. 2, lire 
ІУСІГ avec des restes du yod de part et d'autre de la cassure, la lettre 
a une téte marquée sur PAM 42.446, malgré les remarques de la 
p. 386 à partir de PAM 43.198. Le fragment de droite porte méme des 
traces du coude du kaf. A la 1. 3, lire ]šp[, le tracé du sin est complet. 
Pour son identification, suivre l'éditeur à l'œil inégalable, car le frag- 
ment joint directement avec 1g, le rétrécissement du cuir ne permet 
plus un positionnement correct sur toute sa dimension, et la couleur 
plus sombre suggérerait une cassure ancienne. 

Le fragment 1h doit être replacé dans le contexte de / Hénoch 9 
pour les lectures des lettres incomplètes, mais à la 1. 2 ]g/h est tout à 
fait possible, malgré l’a., aussi bien que ]k/h, suivi d'un petit espace, 
puis tracé de h[ bien préférable à celui de he. Et à la 1. 4, lire Jw/yn/r[ 
comme possibles (nun final ?), mais l'épaule semble trop fuyante et 
basse pour faw retenu par l'a., et une lecture msw]tn[h est exclue 
(p. 292-3). 

Le fragment 1j ne pose pas de grandes difficultés de lecture : à 
Ја 1. 1, lire vraisemblablement 191 (37). À la 1. 2, la lecture exige une 
restauration de la ligne : si wq[/A proposé par Milik est difficile pour 
l'espace des traces, la proposition z[']g[w n'est pas acceptable, elle est 
trop longue malgré la simulation qui doit déporter à gauche le tracé 
du qof et sans trace de ‘ain attendu. Une lecture g[/h]n serait possible 
et parait bien préférable. À la 1. 3, la lecture Jwrp’] wgbry'[l est cer- 
taine. 


vérifié l'original, je le considére comme non préservé. Aux lignes 3 et 4 de ce frag- 
ment, on doit rapprocher quelque peu les bords compte tenu du pli qui déforme l'aspect 
des lettres samek et lamed. 

(37) Milik, op. cit. p. 157, a déjà lu nhsy] sh[r, voir supra pour cette lecture du 
nom de la lune. 
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Voici une proposition de lecture et de restauration de 1f + j + g 
+ В 1-11 (avec l'aide du parallèle de 4QHen” souligné) pour une lar- 
geur de colonne estimée à ca 13,5-14 cm (38) 2 / Hénoch 8,3 à 9,3 : 


Marge supérieure 
RIAD wn APN nn PUNY opm nan "оқ mn nv 
"оқ 205212 [202 "ni AEX at JUIN ww DWN 
YON CWT FPN DN Гру own now ls ler роо pl 
тл pba 3]nv[ "vni рк окчо v]nv wn "ок mine 
1л>]р куук OP WAN NWIN]T Tay exp[()» pm] mb pm npo32 
[^] 034 Dre hh Laag xan ol PIN(2/1) roll 33 Вр poo 
[7 aywa Joo) к[учк by lou op оч [1m RYIN 5s maw wap PA 
[99у anyan руоул ор] °? nonn[ AVON 215 полк 
[лу ppoo genug RUN ma3]na3 »[3]n n»p[ узлик тізтр MAN 
[maw "up па 125 туо malv "v [p mx "lou "yan 
Ion киік ча nwa оор °т 11 
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8,3 !'Shemihazah enseigna les сһагт[еѕ et la coupe des racines, Hermoni 
enseigna les exorcismes, ?la] magie et la sorcellerie et le savoir-[faire, 
Baraqiel enseigna les signes du tonnerre, Kókabiel enseigna “les si]gnes 
des étoiles, Zigie[l enseigna les signes des météores, Arataqif enseigna 
les signes de la terre, ^Sham]shiel enseigna les signes du sole[il, Shahriel 
enseigna les signes de ]la lu[ne, et tous se mirent ?à révéle]r des mystéres 
à leurs femmes et à [leurs] enfa[nts. 8,4 Mais(?) |l'oeuvre fut punie parce 
quel les hommes périssaient, alors Jde la terre, [leu]r c[ri] monta de[vant 
les fils des ]сПеих. 9,1 Alors] Michel[, Sanel, ]Raphaél et Gabriel jetè- 
rent un regard "depuis les sanctuaire[s célestes sur la terre et ils virJent 
beaucoup de sang répan[du sur ]la[ terre] et tout[ Je mal dont] *était 
remplie tou[te la terre, et] la violence qui (avait été faite) aux tués[, 
9,2 et (l')entendant, les quatre (archanges) entrèrent] ^et dirent en [leur] 
présence[: « A été entendue (?)]a clameur, une ru[inJe par la 
dé[vastation de la terre par les géants, montant jusqu'] '°aux portes des 
cieu[x >. 9,3 Et ils dirent aux sai]nts des ci[eux : < Maintenant c'est 
vous, vous les saints des cieux,] !!que [les ámes des fils des hommes] 
accusent,[ et ils dise]nt[... 


Cette proposition de lecture des lignes 5-6, non intégralement 
justifiée dans cette note, explique assez bien les traductions grecques 
et éthiopiennes, en particulier le grec du Syncelle dans la finale de 8,3, 
mais dans une formulation un peu différente en 8,3-4 : etd dè табта 
Йреауто oi уіуаутес котесбіғіу тас саркас тфу аубролоу Kai 


(38) Milik, op. cit., p. 139, estime la largeur de la colonne à 13 cm, en par- 
ticulier pour les lignes 4 à 7 et 9-10. En revanche, cette largeur conviendrait pour les 
fragments 1k+6+7+n. 
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йрёауто oi ауброто1 édattobab0ai Елі тйс уйс. oi дё лото éfónoav 
гіс TOV обрауду лері тйс какфоесс абтфФу léyovtec eigeveyOjvai TO 
иупибоуоу ату Әуолтиоу kupíoo (39). Mais le manuscrit C porte 
en 8,4 : тфу обу бубролоу ànoAAvuévov ñ pol] eic obpavobç àvéf. 
La finale de la 1. 7 pourrait porter deux mots, е. g. rš‘h dy, faisant alors 
office de complément du verbe à la |. 8, < ... et ils virent beaucoup 
de sang répan[du sur Jla[ terre] et tout[ le mal dont] "fut remplie tou[te 
la terre, et] la violence qui (a été faite) aux tués[,... >, les deux termes 
rs‘h et hmsh que traduit cette fois encore le grec du Syncelle en 9,2: 
каї пасау doéfieiav каї ауошау yevouévmv èm ` abtijc. La restauration 
rs‘h dy], 1. 7, conviendrait à l'espace et serait parallèle à whmsh dy, 1. 
8. La fin de la 1. 8 est restaurée ad sensum en partie avec le grec du 
Syncelle (40), mais sans trouver une correspondance, |. 9, entre 
qdm|yhn et прос àAAfAovc du grec. Puis lire ad sensum pour l'espace 
e. g. ату“ de préférence à dslyq qui vient plus loin dans la ligne, ou 
mieux encore lire ëm" pour un discours direct. Il est possible que le 
copiste ait oublié un waw devant h[b]/. Pour la suite, voir aussi 
l’éthiopien : gala s‘rahatihomu “тада sarhat та. On insère pour 
l'espace et les traces en 4QHen^ 1 iii 10 (= t 1) le mot bgbry’ (41). 
Enfin la reconstruction matérielle demande de changer les lectures de 
Ih 4 proposées par l'éditeur ainsi que celles de l'a. L'éthiopien y est 
le plus proche de l'araméen. 


Les fragments 1k + 7 + 6 + т 


La lecture de l'éditeur à la 1. 3 de ІК est bien préférable à celle 
de Га. qui doit forcer pour lire ywb]d, pas de tête de dalet mais de Каў 
final, pour placer ce fragment en / Hen 1,8-9, contrairement à l'édi- 
teur en 7 Hen 9,6-8. A la 1. 1, une lecture nwr]’ wl de l'a. est claire- 
ment impossible pour l'écartement assez régulier des lignes de ces 
fragments. On doit lire nun/gof/... et dalet/waw mais très difficilement 


(39) Voir Black, Apocalypsis Henoch Graece, op. cit., p. 22-23. 

(40) Avec Milik, The Books of Enoch, op. cit., p. 160. 

(41) Milik a lu en correction supralinéaire bhrb]wt «b[ny]» ’r[‘’, lecture que 
conteste A. Caquot, < Hébreu et araméen. Séminaires >, Annuaire du Collège de 
France 77 (1977) p. 532: le syntagme reconstitué « fils de la terre » n'apparait dans 
aucune version ». Toutefois, méme si la reconstitution du verset 9,2 ne repose que sur 
un difficile ajustement de lambeaux des manuscrits a et b, elle n'est pas pour autant à 
négliger, à condition d'une lecture correcte. La trace à gauche du bet de ce fragment 
de 4QHen^ (PAM 43.203) ne peut étre lue nun pour bny, mais gimel, qui parait devoir 
être complété en bg[bry', correction sans doute un peu avancée sur la gauche à cause 
du /amed du mot suivant, 8/4. La présence d'une mention des géants ne saurait sur- 
prendre ici. En effet, les déchiffrements proposés ci-dessus n'ont pas tous des corres- 
pondants dans les versions, dans l'état actuel des publications, à ma connaissance tout 
au moins. 
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kaf d'aprés le ductus de cette main, voir 1f 2,7,11 en particulier dans 
les lignes qui précéderaient ce placement. Pour s'en assurer, il est 
nécessaire de restaurer le texte à l'aide des versions, mais la proposi- 
tion de l'a. est loin d'étre prouvée et préférable à celle de Milik. On 
retiendrait comme possible la lecture |n d/w[. Le waw au début de 9,7 
a la valeur de « ainsi que » reliant Shemihazah à Asaél en dépendance 
du verbe ‘bd = < et (ce qu'a fait) Shemihazah auquel... > 

Au fragment 7, 1. 2, la lecture ]hms[ de l'éditeur est assurée, avec 
mem fermé en position médiale, comme il arrive ailleurs dans cette 
main, malgré les fortes réserves de l'a. et des propositions beaucoup 
plus difficiles. La 1. 3 peut être lue ]уй[, seule une identification pour- 
rait en assurer. Étant donné l'écart entre les lignes, la 1. 1 peut étre 
lue ]yn[. 

Au fragment 1n, le blanc avant le waw, l. 2, suggérerait un début 
de mot (?), de préférence à deux mots séparés retenus par l'a., pour 
des écarts aussi conséquents, voir e. в. le fragment Та 1,... Mais 
l'identification de Milik est difficile. On se demande s'il ne faudrait 
pas le placer avec l'ensemble 1k + 7, ainsi que la proposition ci-des- 
sous tente de le suggérer, sans qu'elle s'impose à coup sir. 

Le fragment 6, à lire Ji wel, semble devoir se situer en 7 Hen 9,8, 
comme proposé ci-dessous (42). Cette lecture est aussi vraisemblable 
que Iw el, que l'ont pourrait comprendre е. g. ht]’w g[bry', < les 
géan]ts ont p[éché >. 

Lire par exemple (43) ainsi le regroupement des fragments 1k + 
6 7 + In, en suivant en partie l'intuition de Milik, mais avec une 
correction de la 1. 1 : une identification en / Hen 9, 6-11 parait pos- 
sible (largeur de colonne estimée à ca 13 cm) : 


эч $i NIN Oy prom PY AIN 71 PRO Tay 

"po RWIN WD VT 9] 55° (la кирд 77 КРУ 

"VIN лш?» joo mnan 955 "Tra nam Rip n5 ^7 
[кюп 55 үл» 91 n[38]o[x]»[ 72242 mg 522v кулк 
Joan поч үз sam 75 DYAN “лд pI mms сш] 
m[2Y "Yan bal ypy poor Pap кәр nwp YIN уз 
поз nnm gl [хуч оу AMAT &n^ үз pp) 10)» s] 


іс + © юго rs 


(42) Sans qu'on puisse retenir les lectures de l'éditeur, Stuckenbruck, DJD op. 
cit., p. 6, ni suivre Langlois, op. cit., p. 409s. 

(43) Cet essai de restauration avec ses 13 cm environ ne permet pas de retrouver 
une largeur de colonne correspondante identique à celle du fragment précédent, à 
moins de variantes ou des lignes légérement plus courtes, ce qui pourrait s'expliquer 
si le manuscrit ne portait pas de réglage des colonnes, voir Milik, op. cit., p. 139 : 
« There were probably no guide-lines, except perhaps the vertical lines which marked 
off the columns of the text ». 
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9,6 Tu vois ce qu'!a fait Asaél qui a enseigné iniquité]s et [péchés (com- 
mis) sur la terre et il a révélé les secrets ?éternels (gardés) dans le ciel 
de sorte que, Jeux, [les experts parmi les hommes] prati[quent ce qu'ils 
ont appris. 9,7 Ainsi que Shemihazah ?auquel Tu avais donné l'au]torité 
sur tous [ses] com[pagnons! 9,8 Et ils sont allés vers les filles des 
hommes de “la terre, et ils ont couché avec elles] en [se] so[uillan]t par 
des femmes, ]et[ ils leur ont ]ré[vélé tous les péché]s. 9,9 [Et les 
femmes enfantérent des géants par la faute desquels toute la terre s'est 
remplie de sang et] de violence. 9,10 (“Ес maintenant, voici que les âmes 
des tués accusent et leur plainte monte] jusqu'[aux portes des cie]ux[. 
7Et il fut impossible de sortir des abominations commises sur la terre.] 
9,11 ЕЧ toi, tu Jco[nnais tout... > 


Si cette identification devait s'imposer, comme il semble, le 
manuscrit serait une fois de plus, 1. 1, à l'origine du texte grec du 
Syncelle айтас каї диарт!ас qui pourrait alors expliquer ou corres- 
pondre à kl - zácac — kwello des autres versions sans autres spécifi- 
cations d'après une autre copie araméenne. А la l. 4 du fragment 7 1, 
on pourrait tout aussi bien lire /hn ht’y’ "Tun avec l'éthiopien que /hn 
kl ht^ ]yn, avec le grec mais sans article. À la l. 5, оп a restauré gbryn 
« des géants » avec le Syncelle et l'éthiopien. A la 1. 6, la traduction 
du grec npst( dy) qtyly’ z'qn wqbin ]'d| tr'y $m]yh est insuffisante 
pour la longueur de la ligne, aussi a-t-on préféré suivre en partie le 
Syncelle et l'éthiopien en lisant npst атуу” ат wslq z'qhn (préférable 
à ап) ]“d[ tr'y m]yh. À la 1. 7, on pourrait comprendre е. g. ‘wit’ dy 
hwh "Tou ‘wit? mt'bdh ‘1. 


Le fragment 11 


Avec les restes des 5 lignes, dont un vacat 1. 2, le fragment 11 a 
conservé peu de restes pour son identification. La seule séquence un 
peu assurée est bell à la 1. 5, au singulier ou au pluriel, mais la lec- 
ture ]уй Д de Milik est certainement exclue. Le fragment semble 
devoir se situer tout prés de la marge gauche de la colonne. À défaut 
de la restauration du texte, il est impossible de dire que la proposition 
de l'a. de situer le fragment en / Hen 93,9-6 s'impose, comme préfé- 
rable à celle de l'éditeur en 10,3-4 ou ailleurs dans le Livre des 
Veilleurs. On en doute d'autant plus qu'aucun autre fragment de ce 
rouleau n'appartient avec certitude à la finale du Livre d'Hénoch, ce 
qui va trés fortement contre cette proposition (44), d'une part. D'autre 


(44) Avec Milik, op. cit., p. 141 : « it seems to me highly probable that the first 
copy of Enoch, as also 4QEn’, contained only the first part of the book of Enoch, cor- 
responding to chapters 1-36 of the Ethiopic Enoch >. П faut donc une identification 
indisputable pour proposer une telle conclusion. 
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part, les identifications proposées par l'a. à 93,5-6 font difficulté pour 
la 1. 5 en particulier et supposeraient des lignes excessivement courtes 
dans cette colonne ou un texte trés différent de ceux connus par les 
versions. Aussi, l'absence d'une proposition de restauration des ver- 
sets en dit long sur la vraisemblance de la proposition. 


Le fragment 1m 


Le fragment 1m semble devoir être lu ]šm/s[, plus difficilement | 
Sb[ (base très courte de bet ?), 1. 1, et |mnh[, 1. 2, се qui met en doute 
le placement proposé par l'éditeur, et explique les hésitations de lec- 
ture de l'a. On pourrait proposer en / Hen 32,2 (en suivant 4ОНепе: 
]šm[wq et ]mnh[), mais il faut sans doute chercher une position plus 
proche des chapitres conservés et correctement identifiés. 


Le fragment 1o 


On lit au mieux, 1. 1 : ]hb[ ou A]zh[, 1. 2 : ] "/hst[ uL, 1. 3 : ]tp(2?) 
Itwn w[, 1. 4 : Jewel ]r(?)my[ (45), LS : "]mr "nh[, 1. 6 : Jn Т. Aussi la 
proposition d'identification à / Hen 102,7-10 n'est-elle pas davantage 
à retenir, qui ne conviendrait que pour la |. 4 d'aprés l'éthiopien, 
méme s’il était possible encore de lire ]'st[' J/['b'rh ytkn, 1. 2, pour 1 
Hen 102,1, car les 11. 3-4 n'ont pas de correspondants dans ces lignes, 
à moins d'un texte passablement différent. Aussi, de préférence, en 
attendant une preuve claire et irréfutable, on devrait en rester à un 
passage du Livre des Veilleurs. 


Le fragment 1p 


Les quelques restes de ce fragment pourraient étre lus ainsi : 
1l.1:]' n[, 12 : ]b/dn b| ]n[ ].L 1.3 : уп de, 1. 4 : 185. Il est impos- 
sible de s'assurer des lectures sans un placement dans le texte, mais 
l'identification de l'éditeur est peu probable. 


Les autres fragments qui avaient été retenus par Milik (fragment 
li d'appartenance douteuse), mais non identifiés, devaient être publiés 
dans l'editio princeps dont fut ensuite chargé Stuckenbruck, DJD 
XXXVI. Leur étude est restée en l'état. L'a. propose des lectures addi- 


(45) Le reste de trait oblique tiré à droite lu mem pourrait aussi étre lu Sin, par 
exemple šmy[(hzh) ou autre, aussi bien que res, et une lecture Jwt[tJrmy[ avec Milik 
(р. 162) est possible. On pourrait aussi bien lire е. g. ml]kwt Smy[h ou ml]kwt ‘my[h, 
etc. Mais il est difficile de comprendre le rapport entre le déchiffrement paléographique 
de l'a., p. 337s, et sa proposition de lecture, p. 345, malgré la simulation, p. 343. 
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tionnelles mais discutables. Ainsi au fragment 2 1, la traduction « et 
ainsi » n'est pas possible, puisqu'une base de lettre est visible sous le 
waw, |b/n/p/? wkn, on a probablement affaire au suffixe de la deu- 
xiéme personne du pluriel avec l'éditeur, voir PAM 41.665 : « ils 
vous ont.[ >. Et à la 1. 2, on devrait sans doute lire ]n(?) mpqd bny, 
< |. ordonnant aux fils de(s)[ >, soit < des cieux, des veilleurs >, ou 
< des hommes, de la terre >. А la 1. 3, on lit: < ] avec toutes les 
œuvres de | >. À la 1. 4, on lit JAn en finale < ]leur[ >. Puis des restes 
de deux autres lignes. Mais bien des lectures de l'auteur sont impos- 
sibles, tout comme celles de l'éditeur en DJD XXXVI, ainsi que la 
proposition de l'a. d'une identification au Livre des Géants. 


Le fragment 3 peut être lu au mieux, semble-t-il, 14 ysm[. Et 
méme avec l'aide de l'informatique, le fragment 8 résiste à un déchif- 
frement quelque peu acceptable, d'autant que le petit fragment en bas 
à gauche n'est pas en place, sans joint direct, à classer comme 8a. À 
la 1. 1, on pense reconnaitre bet, à la 1. 2, Јул t[, à la 1. 3, lecture pos- 
sible de |'d/m[ et plus loin ]/’/h{, à la 1. 4, lire peut-être ].mnh swm/t[, 
à la 1. 5, lire peut-être |w!” npg[ et |Д. A la l. 1 de 8a, lire sans doute 
]hnwk[ (46), et à la 1. 2, |mrt'/h|. Comme le nom du patriarche Hénoch 
revient plusieurs fois dans les chapitres de / Hénoch 12-13-14-15, à 
la suite des chapitres les mieux identifiés, une identification probable 
pourrait être en / Hénoch 12,3-4, 1. 2:'zl w']mrth|[ Гугу dšmyh 1. 1: 
< ]Hénoch[ >, 1. 2: < va et Im diras[ aux Veilleurs du ciel >, ou 
mieux encore 15,1-2. 


La liste des passages attestés (p. 455-7) dépend de l'exactitude du 
déchiffrement, et les remarques ci-dessus font trés fortement douter 
des identifications proposées en dehors du Livre des Veilleurs, comme 
celle des fragments 11 en / Hénoch 93,4, 1o en 102,7 et 2 au Livre 
des Géants, propositions certainement à rejeter. Il est clair que les 
joints proposés par Milik sont à retenir. Les nouvelles identifications 
proposées ici demandent de réviser celles de l'a. Sur ce point encore, 
les conclusions de l'a. sont en net recul sur l'édition préliminaire qui 
reste indispensable et souvent inégalée. 

Les considérations générales sur l'araméen du manuscrit, phono- 
logie, lexicographie et syntaxe (p. 423-53) dépendent évidemment de 
la qualité du déchiffrement, par exemple l'emploi du waw comme 
voyelle brève (р. 430s) dans twmy'l de lecture assurée. Qu'on ne 
retrouve pas des traces de l'araméen des targums est une évidence qui 


(46) Voir Milik, op. cit., p. 140, en scriptio plena comme la correction en 1 1, 
contrairement à l'a. et à l'éditeur, Stuckenbruck, DJD XXXVI. 
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ne saurait surprendre. La liste des noms angéliques maintenant assurée 
demande de revoir plusieurs interprétations plus que discutables et 
méme à rejeter (p. 441-47) (47). Il est trés douteux que dans /bh[yryn 
en Ic 1, le /amed soit accusatival avec un substantif à l'état absolu 
(p. 449), il doit étre la préposition dans l'expression « dire une béné- 
diction pour X », ce qui explique bien mieux la lecture et la construc- 
tion proposée par Milik lisant bh]n auparavant, restauration nécessaire 
pour un alignement à la marge (voir ci-dessus). 

Il va de soi qu'une datation de la composition est toujours déli- 
cate. La plus claire est la datation paléographique, déjà donnée par 
Milik dans la premiére moitié du П° siécle avant J.-C., car il est impos- 
sible de savoir si un copiste a, ou n'a pas, introduit dans sa copie des 
formes grammaticales contemporaines et plus tardives. Quant aux 
affinités avec l'araméen galiléen et samaritain, on ne peut pas dire 
grand-chose étant donné l'absence de textes littéraires de cette époque 
pour une comparaison. 

Au terme de cette lecture attentive du livre, on ne peut pas dire 
que nous est donnée une « nouvelle editio princeps » ! 

Un gros travail reste encore à faire sur ce manuscrit dans le pro- 
longement de l'étude ci-dessus, en essayant de compléter manuelle- 
ment, par une restauration à partir des versions, d'autres passages pour 
une mise en colonne acceptable des sept petits fragments qui restent 
encore à identifier, seule maniére de remettre en place des fragments 
qui appartiennent manifestement au méme contexte, pour retirer 
quelques renseignements supplémentaires de ce document. Les cor- 
rections, propositions, identifications et restaurations présentées ici 
ont pour but avant tout de signaler ce à quoi pouvait ressembler, dans 
ces quelques colonnes, la copie du texte araméen de ce manuscrit de 
la grotte 4 qui a conservé les premiers chapitres du livre, et elles sou- 
haitent faire avancer l'étude des textes hénochiens dans les traductions 
grecques et éthiopiennes que l'étude préliminaire et magistrale de 
Milik a mise sur de bons rails. 


Émile PuEcH 
CNRS - EBAF 


(47) Voir Sokoloff, cit., p. 207, pour une interprétation et traduction correctes. 
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213; 355; 357; 361; 362; 370; 
444; 608ss 

Floyd (M.H.) 309 


308s; 563; 


Flusser (D.) 40; 44; 266 

Folmer (M.L.) 63; 70; 73 

Foster (P.) 309 

Fowler (A.) 545; 553 

Fox (M.) 237 

Fraade (S.D.) 577 

Freedman (D.N.) 
613 

Frennesson (B.) 600 

Freund (R.A.) 477 

Frey J.) 9; 422; 477; 522s; 553; 
568 

Friedman (D.N.) 11 

Friesen (J.W.) 192 

Frohlich (1) 22; 23 

Fronzaroli (P.) 25 

Fuhrmann (S.) 309 

Furstenberg (Y.) 309 


393s; 398; 608; 


Galor (K.) 358; 437; 198s; 208 

Garcia Martinez (F.) 4; 8; 10; 37; 
58; 89; 90; 137; 140; 150; 158; 
167s; 208; 227; 274; 287; 289; 
291; 309; 359s; 361; 406s; 422; 
442; 444; 455; 457s; 459; 515; 
516; 569; 586; 590; 592; 600; 
603; 628 

Garnet (P.) 137 

Garrett (D.) 354 

Gartner 93 

Gasperoni (A.) 278 

Gaster (T.H.) 43 

Gathercole (S.) 309 

Gault (B.F.) 351-371 

Gehlken (E.) 391; 398 

Geiger (G.) 453-456 

Geller (M.) 380; 398 

Gemünden (P. von) 309 

Gentry (P.J.) 332 

Gershenson (D.E.) 42 

Gertner (M.) 79 

Gesche (P.) 379; 398 

Gesenius (W.) 406 

Gianotto (C.) 309 

Gianto (A.) 373 

Gibson (Sh.) 309 

Gichon (M.) 181s; 191; 196; 208 

Gilbert (M.) 309 

Gilders (W.K.) 242 

Ginzberg (L.) 117 
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Godman (Ll.) 421-432 

Goff (M.) 162; 309; 359; 556s; 
562; 564; 568; 569; 572; 580; 
581 

Со (М.) 1763$; 208; 457 

Golberg (Sh.) 309 

Goldman (L.) 140; 478 

Goldschmidt (D.) 220 

Goldstein (J.) 250 

Goodblatt (D.) 478 

Goodman (D.) 309 

Goodman (M.) 292; 356; 478 

Goody (J.) 187; 208 

Gordley (M.E.) 310 

Gordon (C.) 150; 381 

Górg (M.) 42 

Goshen Gottstein (M.) 361; 453; 
609 611ss; 622 

Grabbe (L.L.) 310; 478 

Gransey (P.) 187; 194; 208 

Grappe (Ch.) 297; 299s 

Gray (P.) 310 

Green (W.S.) 93; 310; 478 

Greenfield (J.) 39; 63; 72; 398; 
519; 553; 608 

Gregg (B.H.) 310 

Greimas (A.J.) 80 

Grelot (P.) 274; 279s; 534; 536s; 
553; 641 

Gross (W.) 615 

Grossberg 194; 208 

Grossman (M.) 50; 138; 139; 145; 
146; 151; 169; 310; 478 

Grossmark (Z.) 201; 202; 208 

Gruber (M.L) 93 

Gruen (E.S.) 478 

Guglielmo (L.) 310 

Guillame (A.) 277; 310; 478 

Guise Sheridan (S.) 358 

Gunneweg (J. 175; 185; 192; 
208; 435; 439 

Gurtner (D.M.) 310 

Gusella (L.) 478 

Gussmann (O.) 479 

Gyselen (R.) 439 

Gzella (H.) 5; 61-78 ; 479 


Haag (H.) 44 
Haaland (G.) 479 
Haber (S.) 310 


Hachlili (R.) 195; 196; 208; 310 

Hadot (J.) 573 

Hagedorn (A.C.) 355 

Hahn (D.) 212 

Hakola (R.) 310 

Halpern (B.) 11; 423; 613 

Hamidovié (D.) 287ss; 290; 283- 
286 ; 298 

Hamitovsky (L) 479 

Hannah (D.D.) 479 

Hanson (J.) 209 

Haran (M.) 479 

Hardin (J.K.) 310 

Harkins (A.) 585 

Harmon (M.) 311 

Harrington (D.) 5; 57; 97-114 ; 
159; 311; 555; 557; 593 

Hartsock (Ch.) 311 

Hayden (B.) 186; 187; 207; 208 

Hayes (J.H.) 83 

Hays-Gilpin (K.) 201; 208 

Hayward (C.T.R.) 593 

HeeBel ON) 380; 394; 398 

Heger (P.) 441-451; 93; 94 

Hempel (Ch.) 5; 8; 22; 141; 135- 
153; 170s; 205; 208; 311; 480; 
557; 568; 572; 578 

Hendon (J.A.) 187; 188; 208 

Hengel (M.) 275; 281; 588; 137; 
273 

Henten (J.W. van) 311; 408; 480 

Henze (M.) 81; 311; 480 

Herbert (D.) 355 

Hermisson (H.J.) 277 

Herr (В) 480 

Hershkovitz (M.) 480 

Hess (R.S.) 3625 

Hidiroglou (P.) 208 

Hiebert (R.J. V.) 480 

Hilhorst (A.) 12; 137; 430; 436 

Hillier (B.) 209 

Himmelfarb (M.) 311; 480 

Hirschfeld (Y.) 176; 177; 186; 
191; 193; 196; 197; 198; 209 

Hodder (1.) 179; 209 

Hoffken (P.) 3115 

Hoftijzer (J.) 418 

Hogan (P. 312 

Hggenhaven (7) 480 

Hogeterp (A.) 312; 481 
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Holladay (C.R.) 553 
Holladay (W.L.) 431 
Hollander (H.W.) 528; 553 
Hollander (J.A.) 191; 209 
Holtz (G.) 481 
Honigman (S.) 481 
Hopkins (J.-D.) 481 
Horgan (M.) 82ss; 151; 
287ss 
Horrell (D.G.) 312 
Horsley (R.) 559; 580 
Horst (P.W. van der) 312 
Hossfeld (S.-L.) 136 
Hostetler (J.A.) 192; 209 
Houlden (J.L.) 90 
House (P.R.) 354 
Houtman (A.) 312 
Huber Vulliet (W.) 377s 
Hultgren (S.) 13; 140; 481 
Humbert (K.) 175ss; 176; 177; 
180; 182; 186; 208s; 358 
Hunger (H.) 373; 377; 392; 398; 
435; 437; 457 
Huston (S.) 179; 209 


283; 


Ibba (G.) 312; 481 

Ilan (T.) 312 

Ingalaere (J.-C.) 297; 299s 
Isherwood (B.) 188; 207 


Jackson (B.) 481 

Jacobson (D.) 481 

Jacobus (H.R.) 481 

Janowski (B.) 273; 274; 277; 
481 

Jarick (J.) 370 

Jassen (A.P.) 481; 312 

Jastrow (M.) 118; 119; 121; 122; 
124; 125; 126; 128; 130; 131 

Jefferies (D.F.) 561 

Jefferson (T.) 209 

Jenni (E. 55 

Jeppersen (K.) 157 

Jobes (K.H.) 364 

Johns (L.L.) 313 

Jokiranta (J.) 140; 152; 313; 482s 

Jonge (M. de) 552 

Jongeling (K.) 418 

Joosten (J.) 406 

Jordaan (P.J.) 313 


Kahana (M.) 409 

Kampen (J.) 10; 140; 371; 422; 444 

Kapera (Z.) 176; 209; 313 

Karrer (M.) 483 

Kartveit (M.) 483 

Katzoff (R.) 483 

Kaufman (S.A.) 69; 72; 398 

Kedar-Kopfstein (B.) 454 

Keith (P.) 313 

Kelley (М.А) 197; 211 

Ketola (K.) 483 

Kim (J.-H.) 483; 483 

Kister (M.) 9; 140; 162; 216; 258; 
260; 261; 266; 313; 369; 422; 
424; 483; 483s 

Klawans (J.) 252 

Klein (A.) 484; 418s 

Klinghardt (M.) 294 

Klinzig (A.) 136 

Kloppenborg (J.S.) 313 

Klostergaard Petersen (A.) 88 

Knibb (M.A.) 137; 142; 151; 313; 
292; 629; 638 

Knohl (L) 313; 484; 589; 591 

Kobelski (P.) 422; 428; 431; 517; 
553 

Koch (K.) 313 

Koehler (L. 16; 119 

Kohn (R.) 485 

Kolarcik (M.) 485 

Kol-Yaakov (S.) 209 

Komlosh (Y.) 276 

Kooij (A. van der.) 485 

Koskenniemi (E.) 313 

Kottsieper (L) 485; 405-419 

Kraft (A.) 87; 331; 614 

Kratz (G.) 160; 485 

Kraus (H.-J.) 42 

Krauter (S.) 314 

Krauthammer (S.) 205 

Kraybill (D.B.) 191; 192 

Kreuzer (F.) 43; 314 


Krysko 175; 192; 210 
Kugel (7) 215-272; 444; 485 
Kugler (R.) 40; 50; 136; 148; 


167; 204; 209; 519; 553 
Kuhrt (A.) 37455; 398 
Kutscher (E. Y.) 62; 75; 280; 453 
Kvanvig (H.S.) 314 
Kvasnica (B.) 485 
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Labat (R.) 380; 398 

Lacoudre (N.) 438 

Lambert (D.) 268 

Lanfranchi (P.) 314; 485 

Lange (A.) 5; 21; 22; 24; 35-48; 
51; 62; 156; 158; 170; 314; 355; 
486; 557; 568; 569ss; 572; 578; 
580; 603 


Langlois (M.) 383; 459; 486; 
628ss 

Laperrousaz (E.-M.) 175ss; 196; 
209 


Larson (E. 314 

Latour (J.-B.) 486 

Leander (P.) 454 

Leaney (A.R.C.) 292 

Lefkovits (J.K.) 132 

Legrand (Th.) 486 

Lemaire (A.) 87; 435; 437; 438; 
439; 457; 458 

Lemche (N.P.) 159 

Lemos (T.M.) 314 

Lenzi (Сб) 314 

Leslau (W.) 385; 400 

Leveen (J.) 275 

Levenson (D.B.) 487 

Lévi Strauss (С) 127; 187; 209; 
314; 487 

Levine (11) 118 

Levinson (B.M.) 487 

Levy (7) 191; 209; 406 

Licht (J.) 603 

Lichtenberger (H.) 9; 40s; 136; 
314; 487; 557; 568; 572; 578 

Licona (M.R.) 315 

Lidonnici (L.) 564 

Lieber (A.) 564 

Lieberman (S.) 

Lied 11) 315 

Lier (С.Е) 315 

Liesen (J.) 487; 575 

Lightstone (J.) 315; 487 

Lim (Th.) 315; 487; 91 

Lindqvist (Р) 488 

Lingée (H.) 15 

Little (B.) 181; 188; 209 

Liver (J.) 136 

Loader (W.) 357; 488 

Lockett (D.) 488 

Lohse (E.) 407 


117; 127; 128 


Longman (T.) 359 
Loraux (N.) 210 
Lourié (B.) 488 
Luomanen (P.) 140 


Machiela (D.) 488 

Macuch (R.) 385 

Magen (У.) 76; 176; 177; 177; 
180; 184; 186; 191; 193; 194; 
196; 197; 198; 210; 438; 437 

Magness (J.) 9; 50; 175ss; 176; 
177; 180; 181; 182s; 185; 186; 
191; 193; 194; 196; 196; 199; 
201; 202; 210 

Maier (7) 9255; 94s 

Maisel (D.) 589 

Mandel (P.) 93; 94 

Mankiewicz (S.) 165 

Maori (Y.) 253 

Marbóck (J.) 579 

Marciak (M.) 488 

Marquis (G.) 488; 162 

Martone (C.) 281; 315; 460-461 ; 

515; 516 

Marttila (M.) 488 

Marx (A.) 298 

Mason (S.) 316; 488s 

Maul (S.) 386; 400 

Mayer (W.R.) 373 

Mayes (A.D.H.) 88 

Mbuvi (A.M.) 316 

McCane (B.R.) 316 

Mcdonald (L.M.) 316; 625 

McEvenue (S.E.) 615 


McEwan (G.) 374; 376s; 379; 
395; 400 
McGuire (R.H.) 189; 196; 210 


McNamara (M.) 419 

Mee (C.B.) 82 

Meer (M.N. van der) 612 

Meier (J.P.) 116 

Merklein (H.) 276 

Meskell (L.) 210; 179 

Metso (S.) 137; 5; 140; 171s; 177 
Mézange (Ch.) 299 

Michniewicz (J.) 175; 192; 210 
Milgrom (J.) 129; 245; 421 

Milik (J.) 81; 86; 160; 269; 352; 
383; 384; 391; 392; 400; 426; 
428; 431; 435; 437; 440; 455; 
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459; 459; 517s; 521; 553; 604; 

627ss 
Miller (D.) 210 
Miller (E.) 591 
Miller (J.B.F.) 179; 316 
Mimouni (S.) 87; 439; 457; 459 
Minissale (A.) 490 
Misgav (H.) 76 
Mitchell (D.) 316; 490 
Mittmann-Richert (U.) 490 
Mizrahi (N.) 490 
Mizzi (D. 210 
Mohrmann (D.C.) 
Moore (A.) 490 
Mor (U.) 490 
Moren (S.) 393; 400 
Mosser (C.) 490 
Mosshammer (A.) 383; 400 
Moynihan Gillihan (Y.) 291-296 
Mroczek (E.) 316; 491 
Müller (H.) 276; 389; 396; 400 
Munoa (Ph.) 491 
Muraoka (T.) 25; 66; 72; 75; 77; 
80; 258; 316; 360; 418; 491 
Murphy (C.) 416; 210; 407; 560; 
175ss; 177; 191 
Murphy-O’Connor (J.) 316s 


316 


Naeh (S.) 456 

Nahman (D.) 491 

Najman (H.) 271; 317; 491; 268; 597 
Nam (R.S.) 624 

Naudé (J.A.) 317 

Naveh (J.) 44; 74; 82; 400 

Nebe (G.W.) 354 

Need (S.) 317 

Netzer (E.) 491 
Neugebauer (O.) 377; 400 
Neusner (J.) 93; 317; 491 
N 
N 


ewman (J.H.) 317; 491; 597 
ewsom (C.) 3; 11; 38; 140; 317; 
459; 568; 586; 595; 613; 619s 
Nickelsburg (G.) 44; 45; 270; 
317; 382; 383; 388; 400; 563; 
635s; 640 

Nicklas (T.) 317 

Niclós (J.-V.) 317 

Nicoletta (J.) 192; 210 

Niehoff (M.R.) 317 

Niehr (H.) 491 
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Nielse (K.) 41 

Nielsen (K.) 46; 157 

Nissan (E.) 492 

Nissinen (M.) 492 

Nitzan (B.) 163; 318; 421; 426; 
492; 568; 599; 600; 602 

Noam (V.) 318; 492 

Nodet (E.) 318 

Noegel (S.B.) 360 

Nordheim (E. von) 51955; 537ss; 
553 
Norin (S.) 
North (W.) 595 

Norton (J.) 199s; 210; 199s; 492 
Novakovic (L.) 318 

Novick (T.) 318 

Nunnally (E.) 361; 370 


318 


Oegema (G.S.) 493 
Oelsner (J.) 376; 379; 400 
Oesch (J.) 493 

Óhler (M.) 493 

Oliver (L) 493 

Olson (D.) 493 

Olsson (B.) 318 

Omerzu (H.) 493 
Oppenheim (L.) 84; 378; 400 
Orlov (A.) 318; 493 
Ostermann (S.) 318 
Ottenheijm (E.) 318 


Pajunen (M.) 493 

Palmisano (M.C.) 494 

Park (H.D.) 318 

Parker Pearson (P.) 195; 196; 211 

Parpola (S.) 378; 391; 392; 401 

Parry (D.) 52; 138; 273; 453; 494; 
572; 600 

Pass (H.L.) 518; 553 

Passaro (A.) 494 

Patrich (J.) 211 

Раш (Sh.) 87; 357; 385; 459; 494; 
614 

Pearce (S.) 318; 374; 396; 401 
494 


Pearson (B.A.) 319 

Peerbolte (B.J.L.) 319 

Peleg (Y.) 210; 176; 177; 177; 
180; 184; 186; 191; 193; 194; 
196; 197; 198; 437; 438; 494 
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Penn (W.) 192; 211 

Pentiuc (EJ.) 319 

Perdue (G.) 494 

Perrin (A.) 494 

Peters (D.M.) 494 

Petersen (K.) 495 

Pétigny (A.) 495 

Petuchowski (J.J.) 253 

Pfann (S.) 181; 319; 369; 186; 
193; 211; 495 

Philonenko (M.) 299; 495 

Pickup (M.) 319; 495 

Pilarczyk (K.) 496 

Pilch (J.J) 496 

Pingree (D.) 391 

Pinnick (A.) 140 

Piovanelli (P.L.) 319 

Pitre (B.) 319 

Plietzsch (S.) 319 

Ploeg (J. van der) 291 

Politis (K.D.) 211 

Pomykala (E.) 496 

Pope (M.H.) 355 

Popovié (M.) 208; 319; 496 

Porter (S.) 91; 319; 370; 619 

Porzig (P.) 496 

Preucel (R.W.) 179; 210 

Propp (W.H.C.) 11; 534; 553; 613 

Puech (E) 3; 8; 12; 54; 61; 
85;137; 195; 196; 199; 211; 287- 
290; 331; 422; 423; 430; 433- 
440; 436; 458; 496; 515-516; 
518; 524; 525; 554; 580; 581; 
591; 607; 619; 627-649 

Pulcinelli (G.) 278 

Pyysiäinen (L.) 140 


Qafikh (J.) 371 

Qimron (E.) 52; 117; 126; 132; 
146; 147; 261; 273; 289; 356; 
421; 453; 454 


Raabe (P.) 361 
Rabin (Chi 15; 117; 
122; 126; 406; 497 
Rabonowitz (L) 85 
Rad (G. Von) 43 
Radermacher (L.) 388 
Rajak (T.) 497 
Randall Garr (W.) 66 


120; 121; 
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Rappaport (U.) 9; 21; 250; 497 
Ravasco (A.) 497 

Ravid (L.) 216; 234; 263 
Redekop (C.W.) 191; 192; 211 
Reed (A.Y.) 319; 497 

Regev (E.) 175-213 ; 319; 497 


Reich (R.) 1975$; 211; 439 
Reider (J.) 277; 280 
Reif (S.) 498 


Reiner (Е.) 38655; 401 

Reinhartz (A.) 498 

Reiterer (F. V.) 498 

Rendsburg (G.) 360; 498 

Rey (J.-S.) 457-460 ; 498; 556ss; 
562; 565ss; 568 

Reymond (E.D.) 360 

Reynolds (B.E.) 320 

Riaud (J.) 298 

Richter (H.-P.) 641 

Rieman (T.D.) 211; 192 

Rietz (M.) 166; 320; 607; 613; 616; 
618s 

Riska (M.) 499 

Ritter (E.K.) 380; 387; 401 

Robinson (P.A.) 197; 211 

Robson (Е.) 3755; 401 

Rocca (S.) 320 

Rochberg (F.) 37555; 401 

Rodgers (Z.) 320; 499 

Rofé (A.) 429; 577 


Róhrer-Ertl (O.) 196; 212 
Rohrhirsch (F.) 17555; 212 
Roitman (A.) 16; 45 


Róllig (W.) 380; 386; 402 
Rólver (O.) 320 

Rómer (Th.Ch.) 320 
Rómheld (K.F.D.) 40s 
Roo (J.C.R. De) 619 
Rooke (D.W.) 320 
Rosenblum (J.) 499 
Rosendal (B.) 157 
Rosenstiehl (J.-M.) 299 
Rosenthal (D.) 456 
Rosen-Zvi (L) 320 
Rouwhorst (G.) 320 
Rowland (Ch.) 499 
Rubertone (P.E.) 197; 211 
Rubinstein (A.) 268, 280 
Ruiz Morell (O.) 456 
Runia (D.T.) 320 
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Ruten (J. Van) 430 
Ruzer(S.) 499 
Ryan (S.) 499 


Sacchi (P.) 27655; 320 

Sachs (A.) 379; 402 

Sæbø (M. 92 

Safrai (Z.) 212 

Saley (R.J.) 320; 499 

Sallaberger (W.) 402 

Salvesen (A.) 321 

Sánchez Caro (J.M.) 321 

Sanders (J.A.) 360; 363; 499; 
607ss; 622 

Sanmartín (J.) 385 

Saperstein (M.) 499 

Sarason (R.) 370s; 499 

Satlow (M.L.) 321; 369 

Saukkonen (J.) 499; 500 

Sawyer (J.F.A.) 321 

Schäfer (P.) 44; 136 

Schattner-Rieser (U.) 62; 321 

Schechter (S.) 137; 352; 406 

Scheper (G.L.) 351 

Schiffman (L.) 4; 5; 10; 16; 
20; 45; 50; 87; 92; 94; 116- 
133; 136; 162; 170; 294; 295; 
321; 361; 457; 500; 577; 602; 
614 

Schmid (K.) 500 

Schmidt (F.) 458 

Schmitt (F.) 297$ 

Schmitz B 500 

Schniedewind (W.M.) 26$ 

Schofield (A.) 212; 501 

Schorch (S.) 321 

Schremer (A.) 321 

Schuller (E.) 3; 8; 38; 49-59; 169; 
321; 357; 367; 371; 501; 568; 
585; 586; 597; 603; 625 

Schultz (B.) 321; 501; 590 

Schwartz (S.) 321s; 501s; 14; 236 

Schwemer (A.M.) 502 

Schwienhorst-Schónberger (L.) 136 

Scolnic (B.E.) 502 

Scott (S.R.) 189; 212; 322; 502 

Scurlock (J.) 380; 387; 402 

Segal (M.) 53; 216ss; 219ss; 222; 
233; 234; 238; 249; 253; 259; 
265; 502; 567; 624 

Sekki (A.E.) 593 
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Seland (T.) 322 

Sellin (E.) 279 

Sen (F.) 322; 502 

Seters (J. Van) 322 

Seymour (S.) 189; 212 

Shackel (P.A.) 181; 185; 188; 212 

Shahar (Y.) 502 

Shaked (S.) 44; 74 

Shaker 192 

Shanks (H.) 179; 212; 502 

Sharon (N.) 301-328 ; 463-511 

Shatzman (L) 502 

Shemesh (A.) 322; 441; 447; 449; 
502 

Sheridan (S.G.) 212 

Shienfenhóvel (W.) 213 

Sidi (N.) 212 

Siegert (F.) 459 

Sieker (M.) 62 

Sievers (J.) 322 

Sigismund (M.) 322 

Sigrist (M.) 373 

Silberstein (N.) 

Silva (M.) 364 

Sivan (D.) 503 

Sivertsev (A.) 322 

Skehan (P.) 42; 609; 621 

Slater (E.A.) 82 

Smith (M.) 588 

Smyth (H.W.) 392; 402 

Sokoloff (M.) 68; 69; 72; 76; 
385; 419; 633; 649 

Sollamo (R.) 500 

Souza Nogueira (P. Dei 5975 

Spieckermann (H.) 503 

Spittler (R.P.) 47 

Sprinkle (P.) 322 

Stacey (D.) 322 

Stadel (C.) 68; 73; 323 

Stadelmann (H.) 564; 566 

Stamm (J.J.) 16 

Starcky (J.) 517; 554 

Stark (R.) 189; 212 

Stegemann (H.) 3; 8; 38; 457; 
503; 568; 586; 591 

Stein (D.E.S.) 58 

Steiner (H.C.) 554 

Stemberger (G.) 276; 323; 503 

Stenschke (Ch.) 323 

Sterling (G.E.) 158; 159; 503 

Stern (M.) 202 


182; 212 
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Steudel (A.) 37; 53; 118; 138; 
151; 323; 503; 591 

Steyn (G.J.) 323 

Stipp (H.-J.) 503 

Stoekl (D.) 8; 12 

Stokes (R.E.) 323 

Stókl Ben Ezra (D.) 504 

Stone (M.) 39; 270; 356; 504 

Strange (J.) 323; 504 

Stratton (K.) 504 

Strawn (B.) 137; 166; 323; 364; 
370; 607-626 

Strobel (A.) 197; 212 

Stromberg (J.) 504 

Strugnell (J.) 57; 58; 132; 146; 
147; 283; 287; 290; 440; 555; 
593 

Stuckenbruck (L.) 323; 427; 504; 
602 

Stuhlmacher (P.) 273s; 277 

Sukenik (E.) 281; 457 

Suter (D.) 323 

Swanson (D.D.) 324 

Swart (G.) 504 

Swerdlow (N.M.) 402 

Tal 1.) 181s; 191; 196; 208; 324; 
504 

Talmon (Sh.) 221; 504; 608ss 

Talshir (D.) 5045 

Talshir (Z.) 504s 

Tamasi (B.) 505 

Tassin (C.) 324 

Taylor (J.) 180; 199s; 201; 294; 
324 

Tervanotko (H.) 505 

Thiessen (M.) 324 

Thomas (M.) 505 

Thomas (B.W.) 212 

Thompson (Th.L.) 159 

Thureau-Dangin (F.) 381; 402 

Tiemeyer (L.-S.) 324 

Tigay (J.H.) 429 

Tigchelaar (E.J.C.) 12; 37; 89; 90; 
137; 156; 158; 160; 287; 289; 
291; 324; 359s; 361; 406s; 430; 
436; 442; 455; 459; 505; 505; 
505; 555; 560; 564; 568; 569; 
578; 586; 600; 628 

Tiller (C.) 210 

Tiller (P.) 559 


Tilley (C.) 179; 212 

Tilly (M.) 505 

Tolles (F.B.) 212; 192 

Tomasino (A.J.) 325 

Tonietti (M.V.) 325 

Torrey (C.C.) 275 

Tournay (R.) 278 

Tov (E. 10; 19; 20; 52; 80; 142; 
150; 162; 335; 285; 287; 325; 
331; 334; 336; 338; 352; 353; 
355; 362; 363; 365; 366; 367s; 
369; 414; 458; 505s; 600; 609; 
618; 627 

Treat (J.) 364 

Trebolle Barrera (J.) 
274 

Trehuedic (K.) 506 

Tretti (C.) 506 

Trigger (B.G.) 213; 179 

Tromp (J.) 506 

Trompelt (K.) 506 

Tronier (H.) 506 

Trstensky (F.) 506 

Tsfania (L.) 76 

Tso (M.) 506; 325 

Tukasi (E.) 507 

Turkiel (J.) 325 

Turnage (M.) 507 

Tzoref (Berrin) (Sh.) 507 


356; 363; 


Udoh (F.) 507 

Ueberschaer (F.) 507 

Ulfgard (H.) 507 

Ullinger (J.) 212; 358 

Ullmann-Margalit 17655; 213 

Ulrich (E.) 138; 355; 363; 364; 
444; 507; 507; 572; 609; 621; 
625 

Upton (B.G.) 325 

Urbach (E.E.) 269; 268 

Urciuoli (E.) 273-281; 325 

Uro (R.) 140 

Utzschneider (H.) 325 


Vanderkam (J.) 4; 10; 44; 45; 50; 
57; 58; 81; 136; 162; 175ss; 
213; 218; 221; 223; 236; 255: 
257; 258; 259; 269; 325; 355; 
357; 457; 507s; 577; 592; 593; 
596; 625 

Vanoni (G.) 402 
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Vasholz (R.I. 69 

Vaux (R. de) 175ss; 176s; 178; 
179; 180; 181; 182; 183s; 186; 
191s; 193; 195; 199; 201; 202; 
213; 352; 358; 434; 435; 436; 
439; 457 

Vazquez Allegue (J.) 508 

Vegas Montaner (L.) 356 

Venter (P.M.) 325 

Venturini (S.) 508 

Verbeke (E.) 331-349 

Vermes (G.) 85; 90; 136; 137; 
148; 252; 281; 291; 292; 325; 
356; 459; 508; 600 

Vianes-Abou Samra (L.) 508 

Vielhauer (R.) 325 

Vivian (A.) 25 

Vogel (M.) 508 

Voitila (A.) 508 

Volgger (D.) 325 


Wacholder (B.-Z.) 406; 412; 609; 
611; 620s; 622 
Waddell (J.A.) 326 
Walt (Ch.P. Van Der) 325 
Wassen (C.) 58; 144; 152; 508 
Wasser (C.) 357; 50 
Watson (W.G.E.) 364 
Waubke (H.-G.) 326 
Webster (B.) 456; 621 
Weidner (E.) 392; 402 
Weigold (M.) 326 
Weiher (E. von) 376 
Weis (P.R.) 83 
Weiss (R.) 73 
Weiss Halivni (D.) 270 
Weissenberg (H. von) 
Weitzman (S.) 509 
Wellmann (B.) 326 
Werline (R.) 326 
Werman (C.) 242; 258; 268; 423; 
509; 574 
Wernberg Møller (Pi 
152; 291s; 294 
Werrett (1) 326; 509s 
Wertheimer (S.A.) 371 
Westenholz (J.) 373 
Westermann (C.) 55 
White Crawford (S.) 49; 357; 471 
Wiessner (P.) 213 
Wilk (F.) 326 


326; 509 


139; 143; 


Wilker (J.) 510 
Williamson (H.G.M.) 365 


Willis 195; 213; 510 
Wilson (L.) 189; 213; 510; 610; 
625 


Winter (M.M.) 326 

Wintermute (O.S.) 45; 46 

Wise (M.O.) 7655; 98; 150; 326; 
586ss; 597s 

Witte (M.) 510 

Wojciechowski (M.) 326 

Wold (В) 51; 326; 510; 561; 572 

Wolff (Chi 327 

Wolfson (E.) 596; 603 

Wolters (A.M.) 327 

Wood (B.G.) 197; 213 

Wooden (R.G.) 327 

Worrell (J.) 603 

Wortzman (H.) 463-511 

Woude (A.S. van der) 588 

Wright (B.) 327; 510; 557ss; 582 

Wright (G.E.) 437 

Xeravits (G.) 135; 327; 510 

Yadin (Y.) 
455 

Yardeni (A.) 327; 436 

Yellin (7) 175; 185; 213 

Yentsch (A.) 181; 213 

Young (L) 510 

Yuditsky (A.) 510 


117; 127; 131; 289; 


Zahn (M.M.) 327 

Zanella (F.) 4; 19-34; 168; 511 

Zangenberg (J.) 184; 191; 200; 
208; 176; 213; 327; 358; 437; 
511 

Zatelli (L) 25; 26 

Zeitlin (S.) 243 

Zellentin (H.M.) 511 

Zetterholm (M.) 327 

Zeuner (F.E.) 213 

Zewi(T. 327 

Zias (J.) 200; 213; 356 

Ziegler (J.) 275 

Zimmern (H.) 380; 403 

Zimmerman (J.) 592 

Zissi (D. 201 

Zissu (B.) 196; 201; 207; 213; 511 

Zsengellér (J.) 328; 511 


RÉFÉRENCES BIBLIQUES 


ANCIENT TESTAMENT 


Genése 18,1-15 237 

1-3 226; 573 18,10 238 

1,10 125 21,1 237 

1,21 56 21,6 237 

23 261 22,4 234 

2,7 575 22,19 235 

2,9 162 27,2 547 

3,5 574 29,26-27 264 

3,6 162 34 407ss; 415 
3,7 581 34,13 252 

3,11 459 34,15 406; 413 
5,24 570 34,22 406; 413 
6,2-4 427 34,23 406; 413 
6,7 241 34,27 252 

72 51 35,12 14 

7,11 262 38,24 265 

7-8 12 41,8 389 

8,4 262 41,24 389 

8,14 242 44,5 391 
8,20-9,17 241 45,24 388 

8,21 241 50,7-14 430 
8,21-9,7 242 

9,4 242 Exode 

9,4-6 230 4,22 225 
9,8-17 241 6,20 524; 533; 535ss 
9,9 241 7,7 53558 
14,20 263 7,11 385; 389 
15,7-20 263 7,22 389 
15,13 5335 8,3 389 
15,18 14 8,14 389 
17,1-8 248$5 8,15 284; 389 
17,8-9 14 9,9 284 


17,21 237 9,11 389 


Lévitique 
1,5 

3,17 
4,12 
4,14 
4,18 
6,21 
7,14 


567 

235 

254 

256 

257 

257 

533 
534; 536 
238 

120 

388 

524 

524 

124 

533 

284 

124 
222; 237; 288 
236; 237 
126 

557 

228 

57 

449 

389 
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7,27 
7,32 
10,11 
10,19 
11,32 
12,1-5 
12,4 
12,5 

13,8 
13,29 
13,59 
14,31 
14,32 
15,26 
17,10 
17,11-14 
18,12 
18,19 
18,21 
19,17 
19,19 
19,26 
20,2-5 
20,19 
21,5 
21,7 
21,14-15 
21,18 
22,12 
23,15-21 
23,32 
23,40 
23,43 
24,19-20 
25,29 
27,28 
27,29 
27,30-33 


Nombres 
1,17 


237; 239; 240ss 
238 


262 
123 
122 
122 
263 


12;5 
12,10 
13,20 
15,19 
15,20 
15,21 
15,30 
17,4 
18,2 
18,4 
18,11 
18,19 
18,20 
18,21-32 
18,24 
18,26 
18,28 
19,9 
19,19 
20,15 
21,9 
22,22.32 
22,22-35 
28,2 
28,3-8 
28,26 
29,12-40 
29,35 
31,23 
31,29 
31,41 
31,52 
33,3 
34,17 
35,2-5 
35,4-5 
45,13 
48,8 
48,9 
48,20 


Deutéronome 
2:25 

5,12 

5,16 

6,5 

7,6 

7,8 

9,5 

12,6 
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12,6.11.17 
12,11 
12,15-16 
12,16 
12,17 
12,20-26 
12,23-25 


14,2 
14,22-29 
14,23 
16,7 
16,9-11 
16,10 
16,14 
16,16 
17,8-12 
17,17 
18,10 
18,11 
22,10-11 
22,13-21 
22,20-21 
22,22 
22,23-29 
23,10 
23,12-14 
24,1 
24,6 
24,22-29 
27,24 
28,54 
28,65 
28,69-30,20 
29,19 
29,28 
30,19 
31,21 
31,29 


388 
429 
5 

130 
429 
259 
547 
258 
237 
547 
409 
594 
597 


547 
430 
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Juges 28,8 290 
1,1 547 29,3 288 
3,7-10 363 
12,6 444 2 Chroniques 
16,4-21 460 13,22 92 
19,7 118 
Ruth 20,33 572 
4,7 260s 24,27 92 
28,15 285 
1 Samuel 30,19 105 
1,16 17 31,19 285 
11 460 33,6 389 
16,12-23 617 35,13 257 
25,26 122 
Esdras 
2 Samuel 4,11 527 
4,2 437 8,20 285 
19,1 388 8,35 289 
22,24 616ss 
22,26 616ss Néhémie 
22,33 616ss; 620 10,1 118 
23,1-7 616 10,37-38 263 
12,44 263 
1 Rois 
1,50 284 Esther 
1,51 284 3,12-22 533 
2,28 284 3,14 299; 527 
5,18 38ss 4,8 527 
8,2 239 8,13 527 
8,65 239 
12,32 239 1 Maccabées 
20,18 46 1,11 250 
1,33-36 42 
2 Rois 2,41 298 
9.22 389 2,42 623 
12,6-17 407s 7,12-17 623 
12,9 406; 408; 411 
16,10 284 2 Maccabées 
17,17 391 14,6 623 
21,6 391 
23,10 252 Cantique des Cantiques 
24,18-25,30 4605 1,1 356 
2,1 356 
1 Chroniques 2,9-5,1 353 
11,39 437 4,1-6 359 
12,31 285 4,1-7 361ss 
16,9 202 4,8 356 
16,41 285 4,8-5,16 358 
21,1 43ss 4,8-6,10 354ss 
23,28 105 4.16 356 


26.14.19 
28,15 
28,29 
29,11 
34,15 
40,3 
41,8 
41,27 
42,1 
43,10 
44,1 
44,1-2 
44,2 
44,21 
45,4 
47,9 
47,9-14 
47,10 
47,12 
47,13 
48,20 
49,2 
49,3 
525 
52,14 
53,1 
53,1-2 
33,5 
57,8 
57,14 
58,13 


Jérémie 
1.1 
6.21 
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360 
358 
356 
356 
359; 361ss 
353 


530 
385 
120 
289 
258; 260 
258 
157 
453ss 
458 
118 
383 
529 
51 
89 
279 
454 
279 
279 
279 
290 
279 
279 
279 
389; 640 
159 
390 
385; 389; 640 
394 
279 
599 
279 
273 
27358 
275 
278 
119 
360 
284 
126 


528; 530 
284 


8,1-3 
11,9-11 
11,15 
16,16 
17,1 
17,9 
17,21 
25,11 
31,32 
32:39 
33,8 
34,13 
42,5 
52 


Lamentations 
3,59 


Ézéchiel 
7,10 

4,6 

10,7 
11,16 
12,18 
21,19 
21,22 
28,15 
36,17 
36,21-25 
36,25 
36,29 
37,23 
40,43 
40,46 
43,13 
44 
44,15 
44,30 
45,6.7 
45,25 
47,10 
48,10.18 
48,12 


Daniel 
1,20 
2,1-3 
2,2 
2,10 
2,19 


667 


144 
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388; 389 3,9 333; 336; 338; 340; 
556 341; 342; 347; 348; 
635 349 
635 3,10 333; 334; 335; 336; 
388 340; 341; 342; 343; 
635 344; 346; 347; 348 
385 4,1 336; 338; 346 
389 4,2 333; 334; 335; 336; 
86; 389 338; 343; 344; 345; 
635 348 
85 4,5 341; 343 
635 
385 Osée 
389 10,11 28 
385 
388 Amos 
130 1,1 527 
80 3,14 284 
577 6,1 285 
458 

Abdias 

1,1 529 
530 
336 Michée 
335; 342 1,1 334; 335; 338; 339; 
336; 338 341; 342 
336; 337; 339 1,2 334; 336; 340; 341; 
334; 335; 336; 338; 347; 348 
347 1,3 336; 339 
348 1,4 334; 336; 339; 341; 
345 342; 347 
335; 336; 341; 342; 1,5 336; 337; 338; 339; 
343; 347; 348; 349 344; 347; 349 
333; 335; 336; 342; 1,6 335; 336; 338; 340; 
343; 345; 348; 342; 343; 346; 347; 
333; 337; 342; 343; 348 
346; 347; 348 1,7 334; 336; 339; 340; 
334; 335; 336; 339; 341; 343; 344; 346; 
340; 348 347; 348 
348 1,8 343; 347; 349 
333; 336; 345; 348 2,7 336; 338; 343 
335; 336; 336; 338; 2,8 333; 334; 336; 341; 
339; 340; 342; 347 344; 345; 347; 348 
333; 333; 334; 334; 3,3 340 
336; 340 3,5 338; 341; 348 
333; 345 3,6 334; 336; 338; 340; 
336; 340; 341; 347 343; 347; 348 
333; 334; 336; 338; 43 333; 334; 335; 336; 
340; 340; 341; 346; 338; 340; 341; 342; 


347; 348 343; 346; 348 


5,11 
Nahum 
1,1 
1,13 
1,14 


2,9 
2,6 


24 


2,8 


333; 
339; 
348 

333; 
343; 
333; 
334; 
343; 
347; 
334; 
344 

336; 
341; 
335; 
333; 
339; 
336; 
347; 
333; 
339; 
347; 
333: 
342; 
347 

333; 
338; 
346; 
338; 
389 


529 
342 
333; 
341 
346 
334; 


334; 
341 

334; 
336; 
336; 
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335; 336; 338; 
344; 345; 347; 


336; 339; 340; 
348 

334; 342; 346 
335; 336; 340; 
344; 345; 346; 
348 

335; 339; 341; 


337; 338; 339; 
348 

345 

334; 336; 338; 
341; 342; 345 
338; 342; 343; 
348 

334; 335; 336; 
343; 344; 346; 
348 

334; 336; 339; 
343; 345; 346; 


334; 335; 336; 
339; 342; 344; 


348 
339; 344; 347 


334; 337; 340; 


336; 337; 339; 


; 343; 348; 349 
; 341; 342; 344; 


; 335; 336; 338; 
; 342; 345; 348 
; 341; 342; 344; 


334; 336; 337 


340; 342; 348 
338; 344; 346 
346 


3,7 
3,8 


Habacuc 
1,5 


669 


334; 340; 342; 347; 
348 

334; 336; 337; 338; 
339; 341 

336; 340; 341; 344; 
348 

335; 338; 339; 340; 
346; 347; 348 

334; 335; 347; 348 
333; 334; 339; 342; 
344 

334; 334; 335; 344 
338; 341; 346; 348 
333; 338; 339; 340; 
348 

336; 339; 343; 346 
335 


338; 339; 340; 343; 
344; 347; 349 

335; 336; 339; 340; 
341; 342; 348 

333; 342; 348 

333; 336; 337; 339; 
342; 343; 344; 345; 
348 

334; 337; 339; 340; 
344; 345; 347; 348 
336; 339; 340; 341; 
342; 344; 345; 346; 
348 

336; 337; 343; 346 
338; 342 

333; 335; 336; 338; 
341; 343; 346; 348 
334; 335; 336; 337; 
338; 339; 340; 341; 
343; 345; 347; 

348 

335; 336; 338; 340; 
343; 346; 348 

334; 336; 339; 341; 
344; 345; 346; 347; 
348; 349 

334; 337; 340; 344; 
345; 346; 348 

333; 334; 337; 339; 
340; 341; 343; 344; 
348 


670 
2,4 


2,5 


2,6 


Sophonie 
1,1 
1,2 
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333; 334; 336; 337; 13 
339; 342; 345; 348; 1,4 
459 
335; 335; 337; 338; 
339; 340; 341; 342; 1,5 
343; 345; 346; 346; 1,6 
348 1,10 
333; 336; 337; 339; 113 
340; 341; 342; 343; 
346; 348; 349 1,14 
336; 337; 339; 340; 1,15 
342; 344; 345; 348 
335; 337; 339; 346; 1,16 
347 
335; 345; 346 1,17 
338; 339; 341 
341; 342; 343; 346; 1,18 
347; 348 
335; 337; 339; 341; 2,9 
342; 343; 345; 346; 
347; 348 2,10 
333; 334; 335; 337; 3,6 
338; 339; 340; 343; 3,7 
345; 347; 348 
333; 334; 338; 339; 
341; 343; 344; 347; Zacharie 
348; 349 1,1 
333; 334; 335; 336; 1,2 
337; 339; 340; 343; 1,3 
344; 345; 346; 
348; 348 1,4 
333; 334; 336; 337; 
339; 341; 344; 345; 
348 1,12 
333; 334; 341; 342; 1,13 
343; 346 1,14 
336; 337; 341; 342; 1,9 
346; 347; 348 22 
335; 336; 342 2.3 
334; 335; 337 2,4 
334; 338; 341; 343; 2,7 
345; 346; 348 2,8 
333; 334; 340; 341; 2,9 
342; 343; 344; 346; 2,11 
348 2,12 
336 2,16 
2,17 
3,1 
333; 334; 530 3,1-2 
333; 333; 344 3,2 


337; 
334; 
340; 
347; 
334; 
333 

455 

337; 
348 

335; 
333: 
343; 
334; 
344; 
336; 
345; 
334; 
348 

337; 
348 

339; 
333; 
3335 
341; 


334; 
345 
333; 
349 
333; 
342; 
348; 
343; 
338 
333; 
349 
337; 
333 
346 
333; 
333; 
340; 
335 
333; 
334 
335; 
337; 
43 
333; 


342; 347 

337; 338; 339; 
341; 343; 346; 
348; 349 

337; 343; 347 


338; 340; 342; 


337; 341; 345 
337; 338; 341; 
344; 345; 349 
335; 338; 343; 
347 

337; 339; 340; 
348 

335; 337; 343; 


339; 342; 343; 
343; 348 

334; 339; 345 
334; 339; 340; 
343; 347; 348 
343; 530 

345; 347; 348; 
334; 336; 339; 
345; 346; 347; 
349 

347 

345 

339 

335; 341 

344; 346 

342 

339; 347 


341; 343 
338; 346; 348 


335; 337 


9.4 


9:5 
13,2 


Malachie 
2,7 

3,16 

3,17 


Job 
1-2 
1,6-9 
1,12 
2,1-4 
2,6-7 
3,17 
7,11 
12,6 
14,1 
15,14 
25,4 
26,3 
37,24 
38,24 
40,31 
41,9 
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284; 288; 333; 337; 
341; 343; 348 

334; 337; 338; 341; 
343; 345; 346; 348 
341; 343 

333; 334; 335; 336; 
337; 339; 340; 342; 
345; 347; 348 

334; 337; 347; 349 
333; 334; 337; 345; 
346; 347 

334; 337; 343; 345; 
346 

333; 336; 339 

333; 335; 336; 337; 
338; 339; 343; 344; 
347; 349 

334; 335; 337; 339; 
341; 342; 343; 347 
335; 337; 338; 340; 
345; 348 

334; 337; 338; 340; 
341; 344; 345 

333; 334; 336; 337; 
338; 339; 342; 348 
337; 346 

106 


594 
568 
288 


46; 47s 
43 


Psaumes 
1,1 

4,5 
16,4 
18,24 
18,26 
18,33 
45,8 
58,6 
69,13 
86,16 
91 
101,2 
101,6 
105,2 
109,6 
109,20 
109,29 
116,16 
118,2 
118,20 
118,27 
119,1 
119,23 
119,27 
119,48 
119,78 
119,133 
119,148 
135,4 
135,12 
142,5 


Proverbes 
2,18-19 
3,21 

5,5 

7 

10,29 
11,5 
11,15 
11,20 
16,31 
17,18 
20,13 
20,16 
215 
21,31 
23,22 
24,17-18 
29,9 


289 
284; 285; 286; 289 
239; 284: 285; 289 
618 
292 
292 
292 
292 
39ss 
292 
288 
290 
292 


157 
383 
157 
357 
618 
618 
562 
618 
578 
562 
566 
562 
561 
124 
567 
566 
388 


672 


Ecclésiaste (Qohelet) 


2,8 288 
3,11 581 
3,20 581 

8,1 84 
21,27 43 
Ecclésiastique (Ben Sira) 
Ensemble 555-583 
3,22 130 
Luc 

12,13-21 563 
Jean 

1,4 299 
1,4-9 10 
8,1-35 10 

1 Pierre 

2,24-25 119 
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8,18 
10,18 
12,11 
21,27 
38,14 
43,10 
45,4 
50,1-21 
51,13-30 
51,21-22 


NOUVEAU TESTAMENT 


Apocalypse 
14 

1,8 

4,8 

9,13 

11,17 

16,5 


159 

57 

160 

42 

84 

292 

593 

593 

359; 608 
360 


299 
299 
299 
284 
299 
299 


RÉFÉRENCES AUX TEXTES 
DE QUMRAN” 


1QIsa? IL2 619 

XV,11 453ss IL5-10 426 

XXXV,7 454 11,12 284 
IL15-16 5 

1Q22 IL17 284 

113 85 III-IV 421ss 
11,2 603 

1Q26 Ш,4-5 98 

Ensemble 555-583 IIL9-10 619s 

14 158 Ш,13-ГУ,26 5695 

32 160 1,15 299 
Ш,15-17 424 

1QpHab (/Qpesher Habacuc) Ш,19 11 

П,8 85 Ш,23 221 

XIL 10 16 IV.6 157 

XIL 8-9 286; 451 IV,9-10 357 
IV,15 290 

1Q20 ІУ,21 99 

(1ОарСеп Apocryphe de la Genèse)  IV,22 619 

XX,2-8 360ss IV,23 11 

XXXLI 629 IV,24 12; 156 
IV,26 290; 603 

1Q27 (IQLivre des Mystéres) V 139 

112-8 159 УЛ 91; 136 

117 157 V2 148ss; 604 
УЛ 131 

1QS (Règle de la Communauté) V,9 148ss; 150; 604 

L6 357 V,12 120; 130 

L16-IL32 204 V,13 416 


(1) La classification des textes qumrâniens suit l’ordre établit dans la « List of 
the Manuscripts from Qumran > dans Е García Martinez The Dead Sea Scrolls Trans- 
lated The Qumran Texts in English Second Edition Brill/Eerdmans, Leiden/Grand 
Rapids 1994. 
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V,14 
V,18-20 
V,21-22 
VL2-3 
VL3-6 
VLA 
VL4-5 
VL6-8 
VI,7 
VL16-17 
VL20 
VL24 
VL25-VIL19 
VL27 
VIL8 
VIL9-18 
VIL13 
VIL15 
VIL20 
VIL24 
VIL24-25 
VIIL10 
VIII, 10-13 
VIIL12-16 
VIIL14-16 
VIIL15 
VIIL18 
VIIL21 
VIIL23 
VIIL23-24 
VIIL24 
VIIL26 
VIIL34 
IX,2 
ІХ,3-5 
ХА 
IX,4-5 
IX,5 

IX,7 

IX,9 

IX,13 
ІХ,14 
ІХ,18 
X,1-3 

Х,6 
X,6.14 
X,10 

X,21 
XI,3-4 


417 
416 
149 
294 
295 
131; 294 
204 
92 
294s 
416 
129 
89; 91 
205 
122 
121 
293s 
296; 360 
291ss 
129 
405ss 
415s 
619 
204 
94; 458 
91 
89ss 
619 
619 
407 
415s 
131 
89; 91 
405ss 
619 
204 
32 
204 
619 
149 
619 
130; 131 
148ss 
157 
298 
32 

32 
298 
53 
556 
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XL5 157 
XL8 601; 603 
ХІ,14 99 
ХІ,16 57 
XI,21 27 
1Q28a 
(1QSa 1QRégle de la Congrégation) 
L2 150; 604 
L4 52; 455 
L7 577 
1,10 52 
1,11 122; 128; 169; 202 
1,14 128 
115-16 150 
1,23 150 
1,24 604 
124-25 150 
1,26 603 
1,28 59; 619 
IL13 150 
П,16-17 295 
IL17 294 
1L17-22 204 
IL3 150; 604 
1Q28b 
(1О05Ь Recueil des Bénédictions) 
L8 38 
11,22 150 
11,27 595 
11,28 594 
IV 602ss 
IV.26 594 
V,22 619s 
ТОМ (Règle de la Guerre) 
I 421 
ТУ,1 32 
V-IX 590 
VIL2 99 
VIL3 52 
VILA-7 357 
VIL6-7 106 
XL9 16 
XIL2-3 285 
XIIL2 17 
ХІП,5 105 
ХІП,7 13 


XIIL9-10 
XIIL11 
XIIL12 
XIV,7 
XVIL8 


L2 

L28 

П,8 

ГУ,6 
VAS 
V,20 
VIIL21 
VIIL36 
IX,13 
IX,21 
IX,23 
IX,25-26 
IX,36 
IX,38 
X,13 
Х1,29.33 
XIL15 
XIL37 
XIIL16 
XIIL24 
XIV,8 
XIV,32 
XIV,32-33 
XV,27 
XVL6 
XVL11 
XVIL23 
XVIII 29-30 
XIX,10 
XIX,30 
XX,13 
XX,20 
ХХУ,31 
ХХУ,34- 
XXVIL3 
XLV,3 


4Q14 
Ensemble 


4Q106 
Ensemble 
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603 

221 

11 

11; 619 
11 


1QH? (/QHodayot I QHymnes) 
455 


59 
119 
38 
568 
156 
99 
57 
157 
157 
568 
568 
619 
11 
157 
17 
284 
99 
98; 102 
16; 17 
99 
11 
569 
157 
157 
157 
157 
568 
99; 157 
99 
157 
157 
598 


586ss 
383 
365 


351-371 


4Q107 
Ensemble 351-371 


4Q108 
Ensemble 351-371 


4Q109 
Ensemble 365 


40158 (4QRP") 
10-12 12 121 


4Q159 

liil 290 
2-4 8 58 
2-4 9 58 
5 87 
ii 4-8 448 
4Q163 

223 151 


40166 (4ОрНо5“) 
2 16 118 


40171 (4QpPs") 
1-2 ii 9 16 
1-4 iii 10 16 
1-10 iv 15 120 


4Q173 
Ensemble 283ss; 287-290 


4Q174 (4QFlorilegium) 


1-2 i 17 151 
1-21 21 4 123 
4,3 17 
40177 (4QCatena?) 
97 119 
12-131 421 
4Q178 

71 52 
4Q179 

1 10 53 
26 53 
27 57 


676 

4Q180 

1186 

17 86 
40181 

115 603 
40201 

1114 54 

1 iii 15 383 

1 iii 8 384 

liv 382; 396 
liv l 383 
liv2 389 

1 iv 2-4 384 
liv3 392 
liv5 54 

1 vi 396 
la-b 628-630 
1сі+а 630-633 


lc ii + e(+r+ 
stq)+4+5 633-639 
1f+j+g+h 639-644 


11 648 

im 647 

lo 647s 

lp 647 

3 648 

8 648 

8a 648 

11 646s 
4Q202 

1125-26 639 

lii 18 54 
1119 383; 389ss; 640 
1 ii 25a 637 

liii 382; 396 
1 iii 2 383; 385 
1 iii 4 380; 384 
liv2 383 
40203 (40Еп“) 

33 390 

87 51; 54 
88 54 
40204 (40Еп‹) 

1 ii 26 392 

1 vi 20 391 
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5127 54 
4Q206 
4111 424 
40209 
232 530 
25 3-4 530 
26 6 531 
4Q210 (4QEnastr^) 
lii 18 635 
40213 (40Теѕ еу") 
3-4 3 51 
4 1-6 11 
40214 
33 54 
40216 
111-12 298 
19-13 259 
П,4-5 259 
IV,3-5 259 
VII, 16-17 261 
4Q217 
2 259 
21 298 
4Q223-224 
2ii8 57 
4Q225 
2i9 17s 
219 46 
2 п 6-7.13 46 
2ii 13-14 17s 
2.1 22 41 
4Q228 
lil 298 
li4 298 
li7 298 
4Q234 
Ensemble 438 
4Q246 
lil4 52 
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4Q249 

11-3 8a 52 

4Q251 

1-25 124 

10,9 31 

40252 (4QBenPatr; 4QpGen"^) 
V,5 12 

4Q254 

4,4 12 


40256 (405?) 
91 


, 


IX 137 
IX,1 90 
IX,3 149 
IX,7-8 149 
ХІХ,4 32 
40257 (405°) 
IIL3 603 
40258 (4054) 

І 137 
1,1 90s 
L2 149 
IL1-2 149 
VILI1-3 90 
VIL5 32 
VIL 7 149 
40259 (408?) 
L15 291 
IIL6 89 
HL10 148ss 
40261 (405) 
la-b 1-2 149 
40264 (405) 

8 53; 57 
40264А 

1 6-7 412 
40265 

415 119 


716 56 


CD (Document de Damas; Zadokite 
Fragments; Cairo Damascus Cove- 


nant) 


IL2-5 
IL2-IIL12 
IL7 

IL13 
IL15-16 
IL16 
IL17 
HLI 
IA 
IIL12-16 
IIL 14 
IIL20-IV,5 
IV 
IV,4-5 
IV,13.18 
IV,15-18 
V 

Kë 
У,6-7 
У,9-10 
У,11 
У,18 
VI-VII 
VL2 
VL17 
VL18 
VI,19 
VL21 
VIL20 
УШ,8 
УШ, 14-18 
УШ,18 
IX,1 
IX,1-2 
IX,2 
IX,3 
IX,4-5 
IX,6 
IX,8-9 
IX,10 
IX,11 
IX,12 
IX,13 
IX,14 
IX,15 


59 
139 
11 
15 
424 
285 
619s 
357 
120 
120 
120 
458 
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IX,16 121; 129 XIIL4-7 147 
IX,17 131 XIIL5 127 
ІХ,18 122 XIIL6 119 
IX,19 123 XIIL7 103 
IX,20 129 XIIL12 424 
IX,21 100; 120 ХШ,13-14 443 
IX,22-23 58 XIIL14 119 
ІХ,23 100; 120 ХШ,15 122 

X2 120; 128; 131 ХІУ,8 577 

X,3 120; 129 XIV,9 139 
X,3-4 123 XIV,14 16 

XA 130 XV,3-4 123 

Х,6 577 ХУ, 6 130 

X,7 128 XV,13 129 
X,10 126 XVL2-4 221; 269 
X,11 126 XVL3-4 258; 298 
X,12 127 XVLS 17; 221 
Х,13 126 XIX,11 139 
Х,14 127; 129 XIX,22 122 
Х,14-15 125 XIX,26-31 13 

X, 18-20 412 XIX,30 14 

Х,21 124; 125 хх 413; 416 
Х,22-ХІ,9 269 XX,1 139 

XL2 123; 126 XX,6 89 

XL3 125 XX,7 405ss 
ХІ,4 118 XX,12 118 
XL7-8 123; 124 XX,17 11 

XL9 125 XX,26 91 
ХІ,10-11 125 

ХІ,15 122; 124 40266 (40D") 

ХІ,16 125 21 619 
XL17 122; 124 24 619 
XL20 126 2111 139 
XL22 118; 126 2 iii 24 285 
XL23 119 3 ii 24 118 
XII,1-2 127 51 141ss 
XII,2 127 5 ii 145 
XIL3 129 513 121 
XILA 124 514 119 
XILS 119 516 104; 124 
XII,8 131 6 i 13 147 
XII,11 128 912 125 
XIL12 127 913 126 
XIL16 126 10112 139 
XIL17 124 10ii 14 291 
XIL18 127 11 416 
XIL23 124; 139 11 14-15 412 
XIIL2 5TI 11,15 405ss; 414 


XIILA 125 11 18-20 89 
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40267 (4QD^) 118 103 
28 139 2 145 
5 ii 141ss 3ii4 101; 105 
5 iii 1-8 145 
916 121 4Q276 

9i7 120 
40268 (4QD^) 
114 139 4Q277 

liis 104 
40269 (4QD") 1 ii 11 103 
97 58 
1112 139 40280 


Ensemble 421; 426s 
40270 (400°) 


2ii6 144 4Q284 
2iill 103 17 127 
2 iii 16 56 3 iv 105 
3 iii 20 100 

521 58 4Q284a 

6 ii 17 298 13 129 
6 ii 18 17 15 129 
6 iii 16 122 

6 iv 20 126 4Q286 (4QBer^) 
6 iv 21 99 7 ii 1-2 17 
6 v 269 7 ii 2 17 
6v4 412 7 ii 4 104 
7i5 291 

71112-15 89 40298 


Ensemble 369 
40271 (40р) 


Ensemble 441ss 40299 (40Myst?) 

2 8-10 100 60 3 288 
3 169 

314 58; 120 4Q300 (4Qmyst?) 

3 1-15 54 3 159 
3 7-15 444 

3 9-10 444 4Q317 

4 ii 4-5 298 1+la ii 11 298 
416 17 230 298 
47-15 4425$ 4 33 298 
51 269 9 13 298 
519 118 

5115 126 40341 

5120 119 Ensemble 438 
4Q272 4Q365 

112 147 15a-b 7 104 
4Q273 4Q367 


115 416 la-b 10 289 


680 


4Q372 

36 298 
4Q378 

311 104 
40379 

12 597 
40381 

152 57 
46a+b 5 99 

69 ii 105 
76-77 5 288 
4Q387 

213 284 
2114 18 
40390 

111 18 
217 18 
4Q394 (4ОММТЧ) 
3-7 i 19 101 
8iv4 105 

8 iv 7 101 
4Q396 (40MMT"*) 
Ensemble 441ss 
1-2 ii 6 101 
1-2 iH 5 101 
1-2 iii 8 101; 105 
1-2 iv 10 104 
IV,4-11 442ss 
IV 10 449 
40398 (40MMT"*) 
54 52 
40400 (4OShirShab*) 
114 459 
116 11; 601 
1115 99 
1116 11; 459 
1117 595 
26 599 
27 32 
312 102 
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40403 (4QShirShab?) 
11 


619 
122 619 
1119 102 
1122 11 
1140-41 601 
1142 101 
1126 32 


40404 (4QShirShab*) 
23 11; 619 


40405 (4QShirShab/) 


133 102 
136 11; 619 
23 H 12 32 
4Q414 

13 7-9 99 
27-2813 101 
4Q415-418 

Ensemble 555-583 
40415 

2119 458 

11 11 458 
4Q416 

110 11 

2 159 
2ii 160 

2 ii 3-4 156 


2 ii 7-10 158 
2 ii 10-21 161 
2 ii 14-17 161 
2 ii 14-21 162 


21 20 455 
2121 56; 58 
2 Ш 6-8 163 

2 ш 8-12 16 

2 iii 9 458 

2 iii 18 158 

2 iii 20 53; 458 
2iv 5 53; 57 
2 iv 13 53; 57 
4Q417 

1 3-5 299 


112 
114 
116-7 
118-9 
1113 
1125 
2111 
2 ii 


4Q418 
8 


9+9а-с 8 
10ab 3 

101 

11 

43-44-45 2-3 
43-45 

69 ii 4-9 

69 ii 12-15 


123 ii 4 
126 ii 6-10 
172 4 
172.5 

184 2 

219 2 


4Q423 
Ensemble 
1-2 1-2 

5 

35 


4Q427 
2 


40429 

l ii 3 
4Q430 

3 

4Q444 
1-41+5 viii 


4Q446 
1,5 
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158; 161 
158 

156 

51 

158 

162 

458 

156; 161 


156; 161 
458 

458 

158 

161 

299 

156 

156 

163 

160; 593 
596 

595 

158 

163 

619 

12 

158 

158 


555-583 
161 
155 
162 


586ss 


98; 102 


284 


104 


4Q455 
2 118 


4Q471b + 4Q431 
Ensemble 586ss 


4Q482 
14 57 


40491 (40M°) 
1-36 52 
8-10 1-5 619 


lli 585ss 
11111 16 
14-21 4 52 
40501 

5 53 
4Q502 

Ensemble 369 
13 53 
1-36 59 
343 53 
309 1 52; 53 


40504 (40DibHam?) 
1-2 iv 12s 38s 
1-2 iv 12-14 46 


4Q506 
131-132 3 52 


40510 (4QShir") 
19 619 


4Q511 (4QShir^) 


2i6 601 

8 599ss 
108 619 
18 ii 7-8 599 
20i1 99 
35 599ss 
52-59 2 102 
63-6314 32 
4Q512 

29-32 9 99 
39 ii 2 99 
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40-41 i 4 101 4Q543 
40-41 2 53:57 Ensemble 517-544 
42-44 ii 5 99 1 524ss 
40-41 v 105 5-10 529 
65 72 
4Q513 14 529 
2111 105 
2113 32 40544 
1-3 529 
40514 11 73 
11152 16 537 
1i7 98 
4Q545 
4Q524 lai 524ss 
6-13 9 31 lai ll 531 
lai 14-19 531ss 
4 529 
11123 619s La J 
239 284 40546 
1 52455 
бш 73 7-12 529 
14 73 14 532 


4Q530 (4QGiants") 4Q54731 385 


21 -6-122 390 SCH 2 
21 + 6-126 424 9-17 529 
2 ii + 6-12 14 85 9 6-7 532 
717 85 98 527 
40531 40548 
2212 390 1121116 10 
4Q537 4Q550 (4QprotEsther**) 
121 100 Ensemble 635 
4Q541 4Q552 
91 628 li+27 635 
9 3-4 594 
103 635 4Q553 

31 640 
4Q542 (4QTestQahat) 
Ensemble 518ss 4Q556 
116 73 13 629 
11 9-13 434; 531 3 5 640 
40543-548 40558 
ЕпѕетЫе 42358 402 629 
40543-549 40559 


Ensemble 518ss 38 73 
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4Q561 XXXIX,10 286 
310 101 ХІЛІП,3-4 298 
ХІЛІП,3.8-9 298 
40570 ХІЛІП,9-0 298 
92 54 XLIV,18 127 
XLV,5 99 
4Q586 XLV,10 105 
12 51 XLV,12-14 146 
2 54 XLVI,13 360 
XLVI,13-16 106 
501 XLVIL13 451 
Ensemble 365 XLVII,14-15 99 
XLVIIL7-8 450 
5Q10 XLVIII,16 105 
1 4-6 599 XLIX,8 101 
XLIX,14 99 
6Q6 1,7 99 
Ensemble 351-371 L,11 103 
L,18 98 
1105 (7/1ОР»4 1,14 103 
Ensemble 607-626 LI,12-13 445 
XIX,15 38ss; 43 LIL13-LIIL 10 194 
XXI-XXII 359ss LVI,1-11 93 
XXIL6 99 LVIL7 123 
XXVIL2-11 61158 LVILII 123 
XXVIL3 616 LX,4 31 
LX 21 617 
11Q10 (//QtgJob) LXVI 526 
XXXIL3 74 
XXXV,9 73 11Q20 
XXX VI2 51 1,18 31 


XXXVIII,9 73 
Réferéces aux Apocryphes et 


11013 (//QMelch) autres écrits 
П,12 17 
1 Непосһ 
11017 1,1-6 629 
IV,6 102 2,1-5-6 632 
IX,7 102 6,7 392 
6-11 382; 389ss 
11019 (//QTemple*; Rouleau du 7,1 382; 383; 386; 389 
Temple) 8,3 380; 382ss; 386; 392 
XV,5 298 8-11 394 
XV,11 31 9 642 
ХУ,18 99 9,8 395 
XVI,16 289 10,4-5 395 
XIX,11-XXI,10 298 10,4-8 230 
хх,9 289 10,16-21 230 
ХХ, 14 31 12-16 395 
XXI,12-XXIII,1 298 13,10 356 


XXIX,7-10 286 14,8 384; 391 


684 


14,11 
14,17 
40,7 
45,3 
53,3 
65,6 
69,16-25 
81,1-6 
82,1-2 
82,1-4 
90,28-29 
93,1-2 
93,4 
94,8 
102,7 
104,12-13 


3 Hénoch 
23,18 


Jubilés 
1,4-5 
1,15-17 
1,26 
1,29 
2,9 
2,17-23 
2,17-24 
2,20 
2,24-33 
2,29-30 
2,32-33 


356 


259 
286 
259 
259 
263 
224 
261 
223 
225; 262 
225; 269 
260 
2265 
262 
260 
572 
22855 
262 
262 
262 
396 
396 
223 
262 
230 
230 
2315 
262 
233 
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15,12-14 
15,15-24 
15,25-34 
15,33-16,1 
16,1 

16,3 

16,9 
16,12 
16,13-19 
16,18 


268 

239 

239 

235 
242; 246 
241 

242 
24255 
262 

260 

242 

244 
262; 268 
247 

260 

262 

261 

260 
245; 267 
260; 261 
223; 266 
230 

241 

241 

241 

241 

241 

266 

223 

45 

220 

220 

241 
220; 241 
234 

263 

234 
247; 263 
246; 247 
248ss 
249ss 
263 
249ss 
234 

263 

263 

237 

236 

222 


16,20-24 
16,20-27 
16,28 
16,28-17,1 
16,28-31 
16,29-31 
17,15-18,16 
17,15-18,17 
17,17-18 
18,9 
18,12 
18,17-19,1 
18,18 
18,18-19 
19,8-9 
21,1 
21,6 
21,7 
21,10 
21,18 
21,19 
22,1 
23,23 
23,29 
23,32 
24,22 
24,33 
27,19 
28,6-7 
28,11-24 
30,6-7 
30,7-16 
30,8 
30,8-17 
30,10 
30,17 
30,19 
30,18-23 
31,14 
31,15 
31,31-32 
31,32 
32,1 
32,9-15 
32,14 
32,27-29 
33,9 
33,10-20 
34,12-15 
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240 
237ss 
260 
239 
263 
268 
46 
233ss 
263s 
220 
220 
235 
239 
263 
268 
528 
241 
241 
528 
241 
241 
248 
241 
45ss 
260; 264 
234 
264 
234 
264 
234 
251 
251s 
223 
264 
268 
260 
260 
264 
264; 592; 596 
594 
264 
260 
264 
264 
264 
265 
265 
265 
232s 


35,14 57 

36 423 

40,9 45ss 
41,1-21 217 
41,2-5 265 
41,23-26 265 
41,27 265 
41,27-28 217; 265 
45,16 434 

46,2 45ss 

48 217ss 
48,5-12 254 

49 217ss 
49,2 2555; 268 
49,2-6 254 
49,2-17 265 
49,7-8 254 

49,8 239 

49,9 254 


49,10-12 269 
49,10-17 255 


49,15 239 
49,18 254 
49,18-21 235 
49.22 239 
49,22-23 257; 265 
49,25 260 
50,5 45ss 


685 


Testament des Douze Patriarches 


Testament de Reuben 


1,12 538; 540ss 
1,5 528; 546 
TA 528 
Testament de Simeon 
1,12 538; 540ss 
6,2 356 

8,1 528 
Testament de Lévi 

1,1:2 538; 54055; 547 
2,9 547 

2,10 47 

2.11 547 

3.1 547 

Sal 547 

6,8 547 
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8,1 547 Testament de Salomon 
9.2 547 35 356 
9.3 547 22,1 356 
10,1-5 528 26,1-2 356 
11,3 547 
19,4 528; 532; 541 4 Esdras 

4,37 356 


Testament de Judah 


14:2 538; 540ss ад 7 š A 
262 541 Références à Philon d’Alexandrie 
26,4 528 


De Vita Contemplativa 


30-31 292 
Testament de Issachar 
112 538; 54055 67 296 
25 SS Quis Rerum Divinarum Heres Sit 
i 9.18 356 
Testament de Dan . 
1,1.2 538; 540ss Hypothetica 
3,6 47 11,14 356 
5,6 47 


Références à Flavius Joséphe 
Testament de Naphtali 


11:2 538; 540ss Guerre des Juifs (BJ) 
1L120 356 
Testament de Gad IL121 357 
1,1.2 538; 540ss IL128 298 
11,130 185 
Testament de Aser 11,130 296 
1,1.2 538; 540ss 11,132 296 
8,1 528 11,147-149 106 
11,160-161 357 
Testament de Joseph 11,318 534 
1,1.2 538; 540ss 
"n Antiquités Judaiques (Ant) 
Testament de Benjamin XIL129-153 582 
1.1.2 538; 540ss XIL241 250 
12,1 328 XVIILI9 286 
Testament de Moise 
8,3 250 Littérature targumique 
Testament d'Abraham Tg Neophyti 
17,12-16 427 Gen 20,2.3 393 
Gen 34,15 417ss 
Testament de Job Gen 34,22 417ss 
4,4 47 Gen 34,23 417ss 
6,4 47 
6,12 47 Ps Jonathan 
ТЛ 47 Ex 20,2.3 393 


16,2 47 Lev 18,21 252 
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Littérature rabbinique Tosefta 
2,18 409 
Bérakhot Bavli 
Mishnah 25a 268 
6,6 294s 28b 409 
8,6 410 
Tosefta Haguiga 
4,8 294; 295 Bavli 
Bavli 
53b 410 a 18 
Yerushalmi 
Ketouvot 
óc 411 Mishnah 
Érouvin i SCH 
Yerushalmi Tose fta 
22b 410 22 120 
Péssahim Bavli 
Mishnah 12a 447 
5,3 256; 269 
7,9 256 Sota 
7,12 256 Вауй 
Вауй 23b 451 
49a 443 
Yerushalmi Guitine 
7,11 106 Bavli 
р 44а 122 
Sekalim 
Mishnah Baba Kama 
7,7 410 Bavli 
Tosefta 27b 122 
3,4 410 
: Baba Metsi'a 
MU 4 Mishnah 
1,10 411 -a 118 
Bavi 18 118 
5a 122 ? 
3,25 118 
M. 2 Sanhédrine 
1 267 Mishnah 
12 239 Ll ET 
2 267 2,1 295 
2,3 295 
Taanit 2,4 295 
Yerushalmi 4,1 121; 454 
64c 411 Tosefta 
8,7 410 
Méguila 12,3 120 
Mishnah Bavli 


4,9 252; 268 21a 410 
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Yerushalmi Tosefta 
20c 410 2,14 352 
21с 122 
Gen Rabbah 
Makot 2,9 410 
Mishnah 3,6 410 
3,3 269 19 48 
6,7 106 Nm Rabbah 
" , 20,15 13 
Sevou'ot Lev Rabbah 
Mishnah 2.9 410 
8,13 118 ` 
аА ushalmi Ait Mekhilta de-Rabbi Ishmael 
5 256 
Edouyot : 
Мы Sifre Dt 
22 410 160 410 
Avi Autres textes 
Mishnah 
53 268 Platon 
Phédre 
Zévahim 99d 394 
Mishnah 229b 296 
11,4-5 194 
11,7 194 Xénophon 
12,4 410 Cyropédie 
Bavli VIILA.2 296 
104a 410 
Cicéron 
Ména'hot Pro Flacco 
Bavli 15-17 294 
21b 410 


Pline l'Ancien 


г h Histoire naturelle 
55 Eod V,73 202; 356 
а Т? Aulu-Gelle 
Nuits attiques 

Mikvaot VIL1.2,4 575 
Toseft 
ты 106 Eusébe de Césarée 

| Préparation évangélique 
Yadayim IX.21.16 534ss 
Mishnah 


3,5 352 


